CHAPTER I 


SI KSAVALLf 
[i] 

«RsTF«R5R ’W 

ftScf ^ qfjqesrfeq ! 

wttm cf sr^iq^r g^riPr *rgjfe*r ll 

Saluting with devotion the supreme Brahman 
which is existence, knowledge, infinite, and one, which is 
free from impurity, which destroys ignorance, which is free 
from difference, which, being seated at the centre of the 
lotus-heart, is the Witness of all cognitions, which is the 
purport of the Vedanta , and which is realized as the inner¬ 
most Self by those who are steady in knowledge, I begin 
this verse commentary on the Taittirlya Upanisad which 
strings together valid arguments. 

SureSvara's verse commentary on Sankara's bhflsya on the Taittirlya 
Upanisad is known as Vartika . A Vartika is defined as a work which 
examines what is said (ukta), what is not said ( anukta ), and what is not 
well-said ( durukta ) in the original. It elucidates what is stated in the 
original text, Supplements it, and offers wherever necessary alternative 
interpretations. Suresvara seeks-to bring out the nature of the existent 
Brahman by stringing together valid arguments in his Vartika . 

The Upanisads have their purport in the non-difference of 
Brahman and Atman as stated in the principal text ( mahavakya ), tattvam 
asi . The word tat signifies through secondary sense ( laksyartha ) Brahman. 
The secondary significance of the word tvam is Atman. Brahman is of 
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the nature of existence (satyam). It is consciousness ( jnanam ) which is 
self-luminous. It is infinite ( anantam ) and eternal ( nityam ), for it is not. 
limited by time and space. It is not limited by any object, for there is 
nothing like it or unlike it; and so it is one ( ekam ). It is also free irom 
internal difference. Jt is free from impurity ( amalam ). It is the 
Supreme or the Highest ( param ) which transcends cause-effect-relation. 
By realizing Brahman, ignorance (avidyz) is destroyed. It is free from 
all distinctions superimposed on it ( nirdvaitam ). The Self (Atman) 
located in the centre of the heart is the Witness to all the cognitions 
which take place through mental modes (aiesabuddhivrttlnam 
sak$ibhutam). Since the two words tat and tvam are in grammatical 
apposition, they refer to one and the same entity. So the principal text 
taltvamasi teaches the non-difference of Brahman and Atman. 

[ 2 ] 

i&m mi ^ n 

Saluting with devotion the most revered teacher by 
whose rays of glory, similar to those of the impeccable 
full moon, this world is pervaded, who by his grace has 
done good to the afflicted caught up in bondage, by whose 
utterance, similar to the thunder-bolt, the Logicians (and 
others) being struck ran to different directions, I endeavour 
to write this explanation on his bhdsya (on the Taittirlya 
Upanisad). 

In this verse Suresvara offers his salutation to his teacher, Sri 
Sankara, who has written a commentary on the Taittirlya Upanisad. 

[ 3 ] 
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By the grace of my teacher and for the benefit of those 
who wish to have a clear exposition, this verse commentary 
on the essence of the Taiitirlyaka has been written by me. 

Suresvara's Vartika is an explanation of both the Taittirlyopanisad 
and Sankara's bhasya thereon. 

This verse occurs also in Sankara's bhasya. 

[*] 

In the previous section called Brcihmana the obligatory 
(and occasional) rites which cause the removal of sin, as 
well as the optional rites which give rise to fruits to be 
attained here and hereafter, have been told. 

The Upani§ad dees not form part of the ritual section ( karma - 
ketnda) of the Veda, and so there is the need to explain it separately. 
The ritual section of the Veda deals with obligatory, occasional, and 
optional rites. The different riles enjoined in the ritual section of the 
Veda are not intended to secure liberation. Since the theme of the 
Upanisad is different from that of the ritual section, there is the need 
to explain it separately. 

[ 5 ] 

~V NO 

In the subsequent part,viz., the Vedanta , the knowledge 
of the existent Brahman is commenced, for that alone can 
destroy action and its causes. 

The Upanisad imparts the knowledge of the existent Brahman 
which one wants to attain after fulfilling the preliminary requisites 
prescribed therefor. The performance of good deeds here in this life 
or in the earlier life leads to the purity of mind ( antahkarana&uddhi ) 
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which in its turn helps one to have the discriminating knowledge, self- 
control, and the intense desire for liberation. The pursuit of various 
activities which bind a person is caused by desire; desire arises because 
of ignorance ( avidya ). When knowledge (vidyti) arises, ignorance gets 
removed; with the removal of ignorance, its effects, viz., desire and 
action, disappear. 

[6 j 

In the passages, "As his desire/' and "He who does 
not desire/' Scripture declares to us carefully that desire 
alone is the cause of bondage and that the absence of desire 
alone is the cause of liberation. 

The two truti passages cited in the verse are from the 
Brhadaranyaka Upanisad. (IV, iv, 5-6). The passage, "As his desire, so 
is his resolve; as his resolve, so his work," clearly shows that desire 
leads to bondage. The other passage, "He who does not desire, who 
has no desires..." tells us that the absence of desires leads to the 
attainment of Brahman which is liberation. 

</ 7J 

Erroneous cognition arises on account of the ignorance 
of Brahman which is always of the nature of the Self and 
which is devoid of duality. From that (ignorance) arises 
desire, and from desire arises action. 

The causal nexus from ignorance to bondage is set forth here. 

[8 1 

fat I 
f^q^lFciq II 
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When the Self is known, how can there be the pursuit 
of activity which is due to the ignorance of the Self? So, 
knowledge (of the Self) is competent tc put an end to all 
activities. 

It may be argued that there is activity even for a person who 
has attained the liberating knowledge of the Self. A jjvanmukta, it 
may be said, is seen to be engaged in various activities. But this 
argument is based on a mistaken view of the so-called activities 
of a jivanmukia. Since avidyoL which is the cause of bondage has been 
put an end to, the embodied condition of a jivanmukta and the so-called 
activities in which he is supposed to be engaged from the standpoint 
of others do not bind him any more. Since the root cause of the 
pursuit of activity has been annihilated, the prarabdha-karma which 
accounts for the continuance of the physical body in the case of a 
jivanmukta has really been made ineffective. What we see in his case 
is not real action, but a semblance of action. This apart, there is no 
pursuit of any action for one who has realized the Self. 

[ 9 - 10 ] 

A person who is desirous of liberation shall not do 
acts which are forbidden as well as those which are 
prompted by desire; (but at the same time) with the desire 
of destroying sin, he shall perform the obligatory and 
occasional rites. Thus the soi-disant Mlmamsakas, rejecting 
Self-knowledge, speak of karma as the means to libera¬ 
tion. This view has to be examined. 

The first prima facie view which is stated and criticised in verses 
(9) to (22) is that of the Mlmamsaka who holds that karma is the means 
to liberation. According to this view, a person who abstains from 
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forbidden acts and optional rites, and who performs obligatory and 
occasional rites will, without any further effort, attain liberation at the 
termination cf the present life. The assumption behind this argument 
is that the entire past karma has given rise to the present life and that 
it comes to be exhausted completely without any residue through 
enjoyment in the present life itself. Since there is nothing to give 
rise to another life, a person can attain liberation at the termination 
of the present life, if only he performs the obligatory and occasional 
rites while abstaining from forbidden acts and optional rites. 

ni 3 

This argument is not valid, since many deeds produc¬ 
tive of opposite results are possible for a person, as shown 
by Scripture. 

Let us suppose for the sake of argument that a person who is 
desirous of liberation abstains from prohibited deeds, and also does 
no* perform optional rites. The difficulty which the Mimarasa view 
has to face centres round the accumulated deeds which are in store 
(sancita). These accumulated deeds may be of different kinds, good as 
well as bad. Again, there may be many kinds of good deeds and also 
many kinds of bad deeds. If it is admitted that there is a storehouse of 
deeds of various kinds which are productive of opposite results, rebirth 
cannot be avoided. 

It may be argued that all the deeds which have not yet given 
fruit so far in this life of a person will bear fruit together in the next 
life. If so, sancita-karma will cease to exist at the termination of this 
life. But this argument is untenable. It is not true to say that all the 
accumulated deeds bear fruit together at the same time. The fruit of 
jyotistoma is different from that of a cold-blooded murder. These 
fruits have to be reaped in two different bodies. How is it possible for 
a person who has performed these deeds to reap their fruits in one and 
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the same life? Scripture does not justify the view that the fruits of 
different deeds can be enjoyed in one and the same life. Among the 
deeds which are in store, that which is powerful bears fruit at the ter¬ 
mination of life, putting aside other deeds which are not so powerful. 

C 12] 

rT^S *F*TcTT wA<*\\ 11 

Crores of deeds which have not yet borne fruit are 
there for the individual. The status of deeds is known 
from the text “Those of good conduct/’ 

The text from the Chandogya Upani$ad (V, x, 7) which is quoted 
here says: '"Among them, those of good conduct here soon attain to a 
good womb/' Even for a person who goes to heaven there is again 
rebirth in accordance with the nature of the residual karma. 

[ 13 ] 

Since killing a Brahmin and horse-sacrifice give rise 
to opposite results to be enjoyed in impure and pure 
bodies, it is not possible to enjoy them in one body. 

r 14 ] 

It is said in the ethical treatises that the result of 
even one deed done here follows seven births. If so, what 
more to be said about many deeds? 

Verses (13) and (14) emphasize the fact that the fruits of the 
accumulated deeds which are in store cannot be enjoyed in one birth. 
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[ 15 ] 

lim I 

% ~s 

oc^ ii 

If it be said that the performance of obligatory rites 
destroys the good (as well as bad) deeds which have not yet 
borne fruit, it is not so; for it (the performance of obliga¬ 
tory rites) prevents sin arising from non-performance (of 
obligatory rites). 

The Mlmamsaka argues that the performance of obligatory 
rites causes the destruction of the entire sancita-karma, of all good and 
bad deeds which are in store. A person whe performs his obligatory 
rites, so he argues, will, without the knowledge of the non-dual Self, 
attain liberation when his present life comes to an end. But this 
argument is untenable. The Mlmamsaka himself admits that the fruit 
which accrues to one who performs the obligatory rites is the removal 
of sin which one: will incur as a result of the non-performance of 
obligatory rites. So the Mlmamsaka contradicts himself when he says 
that the performance of obligatory rites causes the destruction of 
sancita-karma. 

[ 16 ] 

qiq^T WU I 

The result of an evil deed is referred to by the 
expression "sin”. It is destroyed by obligatory rites, for 
it is opposed to them, but not the deed which gives rise to 
a good result. 

Even granting that obligatory rites, when performed, will cause the 
destruction of sancita-karma , they can destroy only the evil deeds and not 
the good ones, for the latter are not opposed to them. If so, there is 
bound to be rebirth for the enjoyment of the fruits of the good deeds 
which are in store. 
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[ 17 ] 

Further, desire is the cause of action. In the absence 
of the knowledge of the inward Self, its destruction 
cannot take place. So the view (of the Mlmathsaka 
stated earlier) is not sound. 

One of the requirements contained in tho Mlmamsa view stated 
in verses (9) and (10) is that a person who is desirous of liberation should 
abstain from optional rites. A person gets involved in kamya-karma 
because of desire ( kama ) which in its turn is due to avidya . It is only by 
knowledge that avidya, ''an K e removed. And so long as avidya exists, 
desire is bound to be there. It only means that without getting the 
knowledge of the Self one cannot be free from kamya-karma , 

l is ] 

wA I 

cfcT: II 

All action is enjoined as means for attaining fruits 
other than the Self. Since the Self is already attained, 
action is of no use for attaining it. 

Whenever we do any action (karma), it is with a view to achieve 
one of the four results, viz., production, purification, transformation, 
or attainment; and a fifth use of action cannot be thought of. In the 
matter of attaining liberation, karma is of no use. Since moksa is eternal, 
it is not something to be produced. Since it is bereft of all qualities 
and impurities, it is not something to be purified. Since it is immutable, 
it is not something to be transformed. Since it is always attained as 
the Self of every one, it is not something to be attained. 

[ 19 ] 

g^lTWcT: fcT- I 
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Non-performance of obligatory rites is negative. From 
that how can sin arise? What is positive cannot, indeed, 
come out of what is negative, as there is no evidence for 
that. 

The Mlmariisa view that the ncn-performance of obligatory rites 
results in sin is now criticized. Non-performance of obligatory rites is 
abhctvc; but sin is a positive something ( bhava ). What is negative 
cannot be the cause of anything positive. 

e C 2 °] 0 

ci^T ^ SI 

(Since a positive something cannot come out of what 
is negative), the sufbx fatr is, therefore, used in the sense of 
indication of sin which accrues to the agent as a result of 
the deeds done in the past. 

The Mimamsaka may argue that there is pramana to show that a 
positive something may come out of what is negative. He may cite the 
smrti text ( Manu , XI, 44) which says; “Omitting the prescribed rites... 
man will have a fall.” This text, according to the Mimamsaka, sup¬ 
ports the view that the non-performance of obligatory rites is the cause 
of sin which is positive. But this argument is not acceptable. The 
suffix iatr (Satrpratyaya ) in the word akurvan is used not only in the 
sense of cause , but also in the sense of indication ( laksanartha ). The 
tpet which says that the non-performance of what is enjoined ( akurvan 
vihitam karma) is the cause of a man's fall has to be properly interpret¬ 
ed. Here non-performance of obligatory duties is not the cause, but 
only an indication, of the sin accumulated in the past. 

[ 21 ] 

Since non-performance of obligatory rites, having 
indicated sin, immediately ceases to function, the suffix 
Satr is used in the sense of indication. 
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[ 22 ] 

cT^RT^cT: ^TIWc*R^i^?T || 

The view that a. positive something comes out of what 
is negative is contrary to all evidences. So the contention 
that liberation which is remaining in one's own state can 
be attained without any special effort is not acceptable. 

It is true that the suffix fair is used both in the sense of cause 
(htlvartha) and in the sense of indication ( laksanartha ). Of the two 
usages, we have to reject the former usage here; for, perception and 
other evidences show that only a positive something can be the cause 
of what is positive. 

The Mlmamsa view that liberation can be attained without any 
special effort by just abstaining from forbidden acts and optional rites, 
and by performing obligatory and occasional rites is, therefore, not 
acceptable. 

[ 23 ] 

sft%: I 

The view that action is the means to the unsurpassed 
pleasure (which is said to be liberation) as maintained by 
you is unsound. And this is explained (in the sequel). 

Another prima facie view is stated here. According to this view, 
the attainment of heaven ( svarga ) which is of the nature of the highest 
pleasure is liberation. Scripture tells us that heaven can be attained 
through karma . It will be shown that even this view is wrong. 

[ 24 ] 
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Since liberation is eternal, action is not the means 
thereto. If it were the result of action, it would not be 
eternal like heaven, etc. 


[ 25-26 ] 

!i 

"N 

5T ^ Sicfrcl OT !! 

If it be said that action without meditation yields an 
ephemeral fruit, but with meditation, it yields an eternal 
fruit, it is not so. Tndeed, whatever is produced is 
impermanent; and meditation is not competent to over¬ 
come the impermanence of what is produced. 

The combination theory is also not acceptable. According to this 
theory, action has to be combined with meditation (upasana); for, 
action by itself gives rise to a fruit which is not eternal; but, when it is 
combined with meditation it gives rise to an eternal fruit. But this 
argument is wrong. We know from experience that what is produced 
is impermanent. If moksa is produced, then it must also be imper¬ 
manent. But the truth is that moksa is eternal, and it is a contradiction 
in terms to say that v/hat is eternal is produced. Further, meditation 
is not able to alter the impermanent nature of its own result. If so, 
how could it make the impermanent fruits of karma permanent? 

[ 27 ] 

*\ no -\ 

^^gqq^ || 

The view that release, even though produced by 
action, is eternal like posterior non-existence is not tenable, 
because release is positive. 
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it may be argued that release may be brought into being by 
karma ; nevertheless, ir may be eternal. This argument is sought to be 
justified by citing the case of pradhvamsabhava. When a pot is destroyed, 
it is non-existent; and this non-existence of a pot as a result of destruc¬ 
tion is known as pradhvamsabhava. The latter has a beginning, but no 
end: that is to say, though it is produced by karma , it is eternal. In 
the same way, mok$a also may be brought into being by karma, and it 
may still be eternal. 

This argument is wrong. The comparison between moksa and 
pradhvamsabhava is not apt. While the former is positive, the latter is 
negative. 

C 28 ] 

fsi%TS<a.l<#qcn I! 

Any effect, other than posterior non-existence, which 
is produced by action, like pot, etc., is impermanent; since 
(the effect whose impermanence is sought to be established) 
is qualified (as being positive), there is no defect. 

The Advaitin argues that, if a positive something is produced, then 
it is impermanent. The effect whose impermanence is sought lo be 
established by inference is thus qualified as positive. The case of 
pradhvamsabhava cannot be cited as an exception to the principle, for it 
is abhavoi and not bh&va. The inference may be stated as follows: Heaven 
which is said to be release is impermanent; because it is an effect which is 
positive; all effects which are positive are impermanent like a pot. 

[ 29 ] 

It 

By the act of destruction, the effect in the form of 
potsherds is produced. Like pot, etc., it is also imper¬ 
manent. Abhava which is only in imagination is not 
produced by action. 
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The Advaitin does not accept negative entities \\ke pradhvamsabhava. 
When a pot is destroyed, what originates is potsherds. Strictly speak¬ 
ing, there is no destruction or non-existence of pot. If pot does not 
exist in the form of pot, it exists in some other form, say, potsherds. 
So the Advaitin accepts neither pradhvamsabhava nor its being an effect 
of an act. According to Advaita, wbt is called pradhvamsabhava is, 
like a hare's horn, a figment of imagination, and the question of its 
being permanent or otherwise does not arise. 

[ 30 ] 

W m ^ II 

All objects such as the pot ever inhere in clay (etc.) 
which is their cause, either manifested or latent; they are 
never non-existent. 

[ 31 ] 

sir I 

'O 

Non-existence has no relation either with action or 
quality. Since it has no existence, it cannot be related 
to anything in any place. 

The Naiyayika admits not only positive entities, hut also negative 
ones. The category of abhava stands for all negative or non-existent 
facts. Abhava or non-existence is of four kinds, viz., pragabhava , 
pradhvamsabhava , atyantabhava , and anyonyabhava . Let iis consider the 
first two varieties. Pragabhava, according to the Naiyayika, is without 
a beginning, but has an end. It is subject to termination or cessation 
( vinaiya ); and so it is anitya. Pradhvamsabhava has a beginning, but 
no end. It is subject to origin in time (janya); but when once it comes 
into being, it is said to be without an end, and so it is eternal (nitya). 
The Nyaya view thus associates these two kinds of abhava with a certain 
act (kriya), the act of destruction or origination as the case may be., 
and with a quality ( guna ), non-eternality ( anityatva ) or eternality 
(nityatva ) as the case may be. 
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But the Nyaya view cannot be accepted. Only a positive entity 
can be said to have a beginning aiid an end, and also some quality or 
cihei. A pot, it can be said, is produced or destroyed; it can be said 
to be characterized by a certain colour. But it is absurd to think of 
origination or destruction of non-existence {abhava); nor can any 
quality be associated with it. 

[ 32 ] 

Therefore, non-existencc such as pradhvarilsdbhdva 
which is admitted for the sake of the business of life is 
only illusory. It is unreal like a stone-son. 

Abhava does not exist in reality. It is a product o l avidyci. It is 
conjured up in different forms such as pragabhava , pradhvamsabhava , 
etc., for carrying on our business of life. 

[ 33 ] 

^ || 

So, remaining in one’s own condition (which is 
release) can be attained when ignorance is destroyed. 
Destruction of ignorance can never be brought about 
except by Brahman-knowledge. 

[ 34 ] 

eT$TT% i sna^ iqr sKwftaftwr 1 

Therefore, we should understand that for the attain¬ 
ment of this knowledge the subsequent part comprising 
the ( Taittiriya ) Upanisad is commenced. This knowledge 
alone concerning the Self can remove ignorance. 
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[ 35 ] 

Since this knowledge (of the Self) destroys birth, 
etc., completely for those who have attained it, it is called 
Upanisad. 

Following Sankara, Suresvara explains the meaning of the word 
Upanisad in this verse as well as in the next one. 

[36] 

31 cf 5 ^ I 

A. 

Since the highest good (viz.. Brahman) reaches or is 
seated in the Self (as a result of this knowledge), this 
knowledge is, therefore, called Upanisad . The text is also 
called Upanisad as it is intended to produce this knowledge. 

[37] 

May Mitra , the deity who identifies himself with prana 
and the day, be propitious to us — thus the Sutrdtman 
is invoked. 

The Slkscivalll contains twelve sections (anuvakas). Verses (37) to 
(49) deal with the first anuvaka. 

It is first of all necessary to invoke the blessings of the various 
deities for the removal of the obstacles on the path of Brahman-know¬ 
ledge. The $lksavail !, which deals with saguna-vidyU , gives instruc¬ 
tion on the practice of various meditations (upasanas). Concentration 
or one-pointedness of mind which is necessary for Brahman-realization 
can be attained only through upasana, and not through karma which, 
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when perfoimed in a spirit of dedicaiion to the Lord, purifies the 
mind and creates a taste for knowledge, a desire to know ( vividisa ). 
Many are the obstacles to the practice of meditation like disease, 
dullness of mind, etc. Hence the prayer for the removal of the 
obstacles. 


It is the Sutratman that is invoked here as Mitra. and subsequently 
as Varuna , and others. 


[38] 

C -N 

31 qt ^: n 

N 3 

May Varuna , the deity who identifies himself with 
apdna and the night, be propitious to us. May Aryaman, 
the Sun, who identifies himself with the eye, be propitious 
to us. In all places (it is the Sutratman that is invoked). 


[39] 

# 3 *r*Totrf?Fsct i 

S3 

May Indra who identifies himself with strength, 
Brhaspati with speech and intellect, Visnu, who is of vast 
extent, with the feet, as he is, indeed, possessed of great 
strides, be propitious to us. 

[40] 

% eng n 

May Miira and others who are the deities controlling 
the individual organism be propitious to us. Indeed, only 
when they are propitious, the removal of obstacle will 
certainly take place. 
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[41 ] 

mvi qrcoi I 

srnsh'teffRt !i 

When there is no obstacle, there takes place the 
comprehension, retention, and communication of know¬ 
ledge. Hence (the deities) have Lo be invoked. 

Srcvana, dharana, and upayoga of Brahman-knowledge will be 
possible only when the obstacles are removed through the benign 
influence of the deities, tfravana consists in determining the import of 
the Vedanta texts by sitting at the feet of a teacher. Pretention of what 
has been studied is dharana. Imparting to others what one has learnt 
is upayoga . 

[42] 

qT^^fqat I 

qjiq II 

For the purpose of removing the obstacles in the way 
of acquiring Brahman-knowledge, salutation and eulogy 
are offered to Brahman in the form of Vayu by one who 
craves for the knowledge of Brahman. 

[43] 

a# wim n 

Since the fruits of all actions are under the control of 
the Sutrabrahman , let salutation be offered always to Vayu, 
that is, to Brahman. 

[44] 

qqfcn i 



SIKSAVALLI 


229 


After saluting it mediately, it is saluted directly. Vayu 
alone is referred to both mediately and immediately. 

In the iruti text, "namo brahman*.,” salutation is first of ail offered to 
Brahman in the form of Vayu mediately. It is then directly saluted as 
Vayu as shown in the text, “namaste vdyo,” since it is immediate to us 
(pratyak $ atvat ). 

f ] 

smq mm 1 sndr ^rrsfticr i 

“O Vayu, verily thou art Brahman perceptible 0 — 
thus it has to be praised. Since you are directly perceived, 
I shall, therefore, declare you to be Brahman. 

The word stuti can be used In two senses. First, it can be under¬ 
stood in the sense of the description of the nature of an object as 
it is {gunini§tha gwtabhidhdnam). The first line of the verse may be 
understood in this sense. In the subtle form Vayu, no doubt, is remote. 
But it is directly present to everybody's consciousness as individualized 
prana or vital air. While the existence of the visual sense is to be 
inferred from the perception of colour, etc., that of the vital air is 
directly known. Prana is spoken of as perceptible Brahman, since it 
causes the body to expand (the root brh means to expand). 

The word stuti can also be used in another sense. The description 
of an object in terms of certain qualities which it does not really have 
is also stuti (guninisthataya gunabhidhanam). The second line of the verse 
may be understood in this sense. Though not the very Brahman, 
Vayu is addressed as such just as the gate-keeper of a king's palace is 
praised as king to get an easy admission. Prana is the gate-keeper as 
it were of Brahman seated in the heart. The seeker of liberation who 
wishes to see Brahman addresses Prana as Brahman with a view to 
praise it. 


[46] 

II 
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That which is fully ascertained by the intellect as 
taught in Scripture and as constituting our duty is called 
rtam. Since it is under your control, I will declare you 
to be rtam . 

[47] 

The same {rtam), when executed in action, is called 
satyam. Since that, too, is under your control, I shall 
declare you to be that {satyam). 

[48] 

fesrfel 5I^ISE| ?J$ =q I 

!l 

May the existent Brahman which is praised by me, 
the seeker of knowledge, protect me and also my teacher. 
May it always protect us by endowing the power of com¬ 
prehension of knowledge and the power of exposition. 

The disciple prays for two things. He should be endowed with 
the power of grasping what is taught to him. And his teacher should 
be endowed with the power of imparting instruction to his disciples. 

[49] 

VO ^ 

The uttering of the word "peace" three times is for 
the purpose of removing the obstacles to the acquisition 
of knowledge. Only then, the teacher and the disciple 
can, indeed, know Brahman. 

The teacher will be able to impart knowledge to the disciple, 
and the disciple will be able to grasp what is taught, only when the 
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obstacles are removed. The obstacles may be (1) physical (adkyztmika) 
arising from fever, etc., (2) natural (adhibhautika) arising from animals, 
thieves, etc., and (3) supernatural ( adhidaivikc ) arising from rain, 
etc. 

[50] 

< 7 i 3 hi it 

Since the comprehension of meaning is important to 
the Vedanta , the science of phonetics is begun so that the 
learned may not become indifferent to the recital of the 
text. 

Verses (50) to (53) cover the second anuvaka of the Upanisad . 

[51] 

•o 

HT137 sHRHiHTiHtSHHi 3 hr 11 

fZiksa, is that science by which we learn directly the 
pronunciation of letters, etc. Or we may here explain it 
as the letters, etc., (which are treated of in that science). 

The word Siksci may be interpreted in two ways. It means the 
science of phonetics dealing with the pronunciation of letters, etc. 
According to the second interpretation, it means the letters, etc., which 
are treated of in that science. 


[ 52-53 ] 

^TrTTb: I 

*7137 33? HJHH II 

HHHT HR HHtHl I 

HHTTH: H%U 3 || 
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Varna is the alphabet such as a, etc. Svara is high- 
pitched tone, etc. Mdtra is measure such as short, long, 
or prolated. Balam is the effort or force required for 
articulation. Sdma is a medium mode of pronunciation 
of letters without difference. Santana is the conjunction 
cf letters — these are the things to be learnt. 

A person who studies the Veda should pay attention to varna , svara , 
etc. Comprehension of meaning plays a prominent part in the 
Upanisad . Further, there should not be any indifference in the recital 
cf the text. Carelessness in the recital of the text will lead to evil. It 
is baid that the mantra , when wanting in rhythm or sound, or when 
wrongly used, does not convey the intended meaning. The Upanisad 
proceeds with a lesson on phonetics with a view tc enjoin great care in 
the study of the text. 

[54] 

cTtsr n 

With a view to divert the mind, which is engrossed in 
external things, towards the subtle meaning (conveyed by 
the Upanisad ), meditation on the combination of letters 
which are gross is taught. 

Inquiry into the Upanisad will be fruitful only if the mind is made 
pure by meditations. First of all meditation on the Samhita (combina¬ 
tion of letters) is taught. It is called sthidopasancL because meditation 
is to be made on the letters which are gross. 

Verses (54) to (67) deal with the third anuvaka of the Upanisad . 

[55] 

"S. 

Whatever fame accrues as a result of meditation on the 
Samhita , etc,, may it accrue to both of us together, the 
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teacher and the disciple. In the same way (whatever 
spiritual resplendence accrues therefrom), may it accrue to 
both of us. 

Earlier, removal of obstacles was prayed for in the invocation to 
the various deities like Mitra, etc. Here, the disciple prays for perfec¬ 
tion in the meditation and its fruits. 

[56] 

^ -V 

Fame is renown or lustre which results from the per¬ 
formance of deeds (as enjoined in Scripture) and the study 
of the Veda. The refulgence which results from them Is 
called spiritual resplendence. 

The meanings of the words yafah and brahmavarcasa are stated 
here. A person who observes the duties enjoined in Scripture and who 
studies the Vsda through a teacher under prescribed conditions attains 
fame (yafah) and spiritual resplendence ( brahmavarcasa ) which pervades 
the body. 

[ v ] 

% 3^3 || 

It must be understood that this is the invocation of 
the disciple and not that of the teacher who has realized his 
aspirations. Invocation is, indeed, proper in the case of 
a person who has not attained his objects of desire. 

[58] 

^TcT: I 

Since meditation on the Samhita is quite close to the 
text, it is explained immediately after the study of the Veda. 
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[ 59a 





err g sjn^rqmtssRi 11 

o -\ 


Meditation on the factors of Samhita- is what is meant 
by Upanisad here. We shall now explain clearly the five 
objects of knowledge (to be meditated upon). 


The word Upanisad which occurs in the iruti text is used in the 
sense of upas ana. 


Just as one locks upon an image as Visnu for the purpose of medi¬ 
tation, so also one has to look upon the different factors of the Samhita 
as the deities that preside over them. It is the piesiding deities (devatas) 
that are to be meditated upon and not the things which are mentioned 
as the five objects of knowledge. 

[ 60 ] 

*N. 

cn ctt v II 

The universe, light, learning, progeny, and the self are 
the five objects (of meditations). Since the universe, etc*, 
are great, those who know (the Veda) speak of them 
(namely, the five objects) as great combinations. Those 
who meditate (on the Samhita) will attain all the fruits 
(such as progeny stated in the sequel). 

The universe (loka) consists of earth, etc. Light (jyoti) here stands 
for fire ( agni ), etc. By learning ( vidya ) is meant the teacher, etc., 
responsible for it. Progeny ( praja ) here implies parents who are the 
cause of the progeny. The self ( dtman ) stands for the body. It should 
be understood that in all these cases the objects of meditation are the 
presiding deities and not the objects such as the earth. The material 
forms are not worthy of meditation. 
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[61 ] 

SRi ^JrTi: | 

fit II 

The word atha (which means then) in these passages is 
intended to snow the sequence of meditation. Since 
mediation is with reference to the worlds, etc., it is said to 
be adhilokam, etc. 

Since one and the same person has to do ati the meditations 
mentioned here, he must do them in the same order or sequence in 
which they are stated. 


[62] 

<jfqsqf?RqpEnqf qr ^3*. I 
^f|qr^q f^qif^rgqitRq n 

The prior form (that is, letter) of the Samhita, should 
be meditated upon as earth, fire, teacher, mother, and the 
lower jaw. And, the posterior form (that is, letter) should 
be meditated upon as heaven, sun, etc. 

In the Sarhhitci or combination, terminal letter of the first 
word is called purvarupa, while the initial letter of the second word is 
called uttararupa. For instance, in a combination of words like i§ettvct 
(ise (t) tva ), the 'e' in i$e is the terminal letter of the first word, and 
this is called purvarupa. The initial letter't' of the second word tvaL is 
called uttararilpa. While the purvarupa must be meditated upon as 
earth, fire, teacher, mother, and the lower jaw, the uttararupa should be 
meditated upon as heaven, sun, pupil, father, and the upper jaw. 

[ 63-64 ] 

•jqf cF?: II 
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f q ^I5T 1 

*qp^?jif fesTflqq^Ttf^qqq =q II 

It must be understood that the prior letter of the 
Samhitd is the prior form, and that the posterior letter is 
the posterior form. Here, what is the Samhitd other than 
these (adjacent letters which are combined)? The mid- 
space (between the letters) is the junction. Likewise* 
space, etc., (are the objects of meditation). 

Earlier, meditation on the prior and posterior forms was indicat¬ 
ed. The mid-space, it is now said, must be meditated upon as space 
(Zk3Ja), water ( jala ), learning ( vidya ), progeny ( praja ) and speech 
( vtik ). 


[65] 

qqtf^n: II 

That by which (the earlier and the subsequent letters) 
are joined together is the link. This (must be meditated 
upon) as air, etc. By the sentence “Thus there are the 
great combinations,” (meditations on the Samhitd) as 
mentioned above are explained, 

Sandhana must be meditated upon as air ( vayu ), lightning ( vidyut ), 
instruction ( pravacana ), procreation ( prajanana ) and the tongue (jihva). 

The text that is referred to in the verse occurs in the Upanisad 
almost at the end of the anuvfika before the statement of the fruits. 

[ 66 ] 

g q^qT: ^ I 

sri^nfqqfoqfaq ^iqiqR*qrfaqtqq: 11 
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This fruit is said to accrue to one who meditates on 
these (great combinations as explained before). Viewing 
an object as taught in Scripture and prolonged dwelling 
on that till one gets identified with that, is, indeed, said 
to be meditation. 


[67] 

He who meditates with concentration on the great 
combinations as mentioned above attains undoubtedly 
progeny, etc., including heaven. 

The fruits which will accrue to a person who meditates on the 
Samhita are progeny, cattle, spiritual resplendence, food, and the like, 
and heaven. If a person meditates on the Samhita with a desire to 
attain the fruits stated above, he will attain them. But if he does the 
same thing without any desire for these fruits, he will attain purifica¬ 
tion of the mind ( citta-tuddhi) which is conducive to the attainment of 
Brahman-knowledge. 

[ 68 ] 

fofcT. II 

The recitation of the hymn beginning with "He who 
is the most excellent in the hymns of the Veda * is intended 
for one who is desirous of intelligence. In the same way 
the hymn (to be used for offering oblation beginning with) 
“fetching" is intended for one who is desirous of wealth. 

The entire fourth anuvaka of the Upani§ad may be divided into two 
parts. The first part beginning with yaUhandasam till &rutarh me 
gopaya contains the mantra to be recited by one who desires intellectual 
vigour ( medha )♦ The second part beginning from avahanti vitanvUna 



238 1AITTIPJYOPANISAD-BHASYA-VARTIKA 

till pra met padyasva contains the mantra to be used for offering oblations 
by one who wants fortune (iri). The Upanisaa here purports to teach 
japa and homa as means foi obtaining intelligence and wealth. Both 
jape and homa are conducive to the attainment of Brahman-knowledge. 
A person who lacks intellectual vigour — intelligence and tenacious 
memory — cannot comprehend Brahman. Hence ihe need for the recita¬ 
tion of mautra (japa) which is the means to the acquisition ot intellectual 
vigour. Cue who has no wealth cannot perfotm yaga, etc., for the 
purpose of attaining purification of the mind. So the offering of obla¬ 
tions {homa) is indirectly useful to the attainment of Brahman-know¬ 
ledge. 

[69] 

“S. 

The word chandas refers to the three Vedas. The 
syllable Om is the most exalted (in the Vedas), because it 
is the most important therein. And also, it is all-pervasive, 
since it pervades all speech. 

The word r$abha refers to the syllable Om. Like the bull in a 
herd of cattle, the syllable Om is the the most pre-eminent or exalted 
(rsabhah, irestka#) in the Vedas. The following text from the Chan - 
dogya Upanisad (II, xxiii, 3) speaks about Om as the underlying princi¬ 
ple or the self of all {sarvatmakatva): "Just as all leaves are permeated 
by the stalk, so is all speech permeated by Om. Verily, this syllable Om 
is all this." The purport of this text is to show that the reality of the 
world of objects is speech, and that the reality of speech is the sound 
Om. The text, therefore, concludes that Om is all this, that it is all- 
pervasive. 

[70] 

srI 
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From the immortal Vedas this syllable Om flashed (as 
the most exalted one) to Prajdpati . Indeed, since the 
syllable Om is eternal, it cannot be literally said to have 
origination. 

It is said in the Char.dogya Upani$ad (II, xxiii, 2-3) that Prajapati 
reflected on the worlds in order to get at their essence. The threefold 
knowledge (i.e., the three Vedas) issued forth or revealed itself as their 
essence. When again he reflected on it, the three utterances bhuh, 
bkuvah and svaft manifested themselves; and from these, when reflected 
upon manifested the syllable Om . 

[71] 

sfcpR: q*te: I 

ten h \ r n 

The syllable Om is the Lord of all desires. He (it) is 
the supreme Lord. Let him (it) gratify me with intelli¬ 
gence. 


[72] 

^FTR^FT^T 'W: || 

May I be the possessor of the knowledge of the Self 
which alone is the cause of immortality. 

[73] 

And also, O Lord, may my body be fit always. May 
my tongue utter what is sweet and what makes the mind 
happy. 
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In this verse and in the next one, the prayer is for physical fitness 
which is necessary for the practice of the hearing of the text (travana), 
reflection (manana), etc. 

r 74 ] 

i 

May I, through my ears, listen abundantly to the 
meaning of the Vedas. You are the sheath of Brahman, 
the supreme Self, like the scabbard of a sword. 

Since the syllable Om , being a sound, is insentient ( iabdawatratvena 
acetanatvat ), how could it be, it may be argued, the giver of intelligence 
and the supreme Lord (: inarah , parame&varah )? The answer to this 
objection is stated in the second line of the verse. Just as the scabbard 
is the support or the seat ( alamkana ) for a sword, so also the syllable 
Om is the seat of Brahman-realization ( brahma-upalubdhisthana ). It is 
the symbol of Brahman; through it Brahman is realized. Hence, it 
can be looked upon as the giver of intelligence, etc., and the supreme 
Lord. 

[75] 

, 

qrfe II 

Since those who have given up attachment see the 
supreme Brahman in (through) you, and since you are the 
cause of knowing it by being the designation and symbol 
of it, you are, therefore, said to be the sheath of (Brah¬ 
man). 

[76] 

falter, i 
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Since you are concealed by worldly knowledge, those 
whose minds are engrossed in external things do not me¬ 
ditate on you, the divine being, the giver of immortality. 

[ 77-78 1 

^ ^ 1 ! 

" ~\ 

fsRT || 

O Lord, protect my knowledge acquired through 
hearing from forces like attachment, aversion, etc., so 
that by being endowed with that knowledge I shall enter 
you alone. The word avahanti means fetching, and the 
subsequent word (viz., vitanvdnd) means increasing. 

The knowledge which has been acquired must be retained by 
overcoming obstacles like desire, aversion, etc. Hence the prayer for 
retentiveness. 

[79] 

mt ii 

O Lord, after (endowing me with) the knowledge of 
what is taught in the Vedas, bring me always prosperity 
which will both bring me, and increase, fruits including 
food and drink. 

[80] 

Bring me the prosperity that is endowed with woolly 
animals and cattle. Bring every one (of them) all the time. 
The word svaha is used for indicating the end of a mantra . 
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The word saroadd must be added to every one of the fruits desired. 
The fortune that I must be endowed with must be such that it brings 
me and also increases clothes, cattle, food, and drink always (sarvada). 

[81 ] 

I! 

fa cT^qqii 

Here and also subsequently, the word svdhd is used in 
the same way, for there is the indication of that. Since the 
rite which gives fruit here in this world and hereafter can 
be performed only through the wealth, divine and human, 
both of them are prayed for. 

Knowledge is the divine wealth; human wealth is material wealth 
such as gold ( daiva-vittam jndnam , manusavittam suvarnddi ). Both of 
them, knowledge and material wealth, are necessary for performing a 
rite. 


[ 82*83 ] 

RT Sjsftfosierjnfe: II 
si^nfrn: i 
W^SRT. II 

May all the celebate students who want to hear for 
the sake of knowledge come to me from all sides. May 
all of them come to me taking pains in large numbers in 
order to learn the highest (teaching). May all of them 
come to me alone at once in crores together. 

The verses refer to the mantras with which oblations should be 
offered for getting disciples. 
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[ 84 A 

^qp*qi g^istsfe u 

May I become renowned among men — this isthefruic 
of the earlier (invocation). May I become superior among 
the wealthy on account of abundant merits. The word 
vaslyas has become vasyas by the dropping of the letter l 
in the Vedic usage. 

[ 85 J 

3§JTcT: q?: I 

SRtirsferciqt qwtq II 

The suffix lyasun is used after the word vasitr or vasu- 
mat. Since it is natural to desire superiority in virtues 
among those like him (there is the invocation to that 
effect.) 

Vasitr means one who lives. Vasumat means one who has wealth. 
As a result of addition of the suffix lyasun to these words we get the 
sense of superiority among those who live or those who are wealthy. 

The addition of the suffix u to the root vas gives vasu which means 
(1) one who lives by nature an excellent life and also (2) one who 
wears by nature excellent clothes. (3) The word vasu means wealth. 
It may also mean by implication a wealthy man As a result of the 
addition of the suffix )yasun to vasu we get the meaning of superiority 
in all the three senses mentioned above, viz., superiority among those 
who lead an excellent life or who wear excellent clothes and who are 
wealthiest. 


[ 86-87 ] 

W ^ 5|fq^T ^ II 
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$FFc£l% qq: II 

O venerable One, may I enter you who are the 
sheath of Brahman. As the Self of all, may you enter me 
also. Bless me. Let there be oneness between us. Destroy 
the cause of difference. Hence, I cleanse myself of sin in 
you alone who are greatly diversified. 

The spiritual aspirant prays for union with Brahman which is 
designated by the syllable Ora, 

[ 88-89 ] 

n 

ciqqTSS*Fl *TT m II 

qqT qf% || 

Just as water flows quickly downwards into the ocean, 
just as months run into the year, so also may all celebate 
students come to me from all directions. The year is 
called aharjara , because the days are consumed in it. 

[90] 

snssTri^iqrq: qfc&si I 

qfrqqI ^llfa & 

Here the word prativefa is a synonym for an adjacent 
house. You are like an adjacent house, since you are 
capable of removing all sorrow. 

Just as a rest-house close at hand helps one to overcome weariness, 
etc., so also you help me to overcome sorrow resulting from sin. 
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[91] 

sifci^sfa I 

STcW: SRlff & MTTiq^^T li 

Or, since you enter into every creature, you are call¬ 
ed prativeSo .. Hence you become revealed to me. And 
also get hold of me soon. 

You are. all-pervasive, and so reveal to me your nature and make 
me full of you. 

Verses (68) to (91) cover the fourth anuvaka of the Upanisad . 

[92] 

Then, meditation on Brahman as identified with the 
Vyahrtis is now expounded for attaining the fruit of self¬ 
sovereignty. Hence its glory is praised. 

From this verse on, meditation on the Vyahrtis as taught in the 
fifth anuvaka of the Upanisad is taken up for explanation. The Vyahrtis 
form a theme for internal meditation ( antarupHsana ). Bhufi> Bhuvah , 
Suvah , etc., which stand for the respective worlds are called the 
Vyahrtis. It will not be possible for the spiritual aspirant to compre¬ 
hend Brahman if it is taught straightaway by ignoring the Vyahrtis. 
The Upanisad , therefore, proceeds to teach internal meditation on 
Brahman embodied in the Vyahrtis as Hir any agar bha. 

[93] 

Stefan: I 
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Bhuh, BhvvaK, and Suvah are the three well-known 
Vyahrtis known to men. The sage (Mahacamasya) 
uttered the fourth of them called Mahah f 

[94] 

, *\ 

*TI^IWqtcT: q^TJT II 

The taddhita suffix "ya" (after mahacamasa) indicates 
the family, because the sage belonged to the family of 
Mahacamasa. So the sage is called Mahacamasya. 

[95] 

The mentioning of the name of the sage is to indicate 
that it forms part of the meditation. The meditation along 
with the remembrance of the sage is here explained. 

[96] 

tTT 5RRHI ^TJTlfo HI II 

Let this fourth Vyahrti be thus meditated upon as 
Brahman. It should be regarded as Brahman because of 
its greatness, and also as Atman since it pervades all. 

The words brahma and maha mean 4 "the great.'* The word atman 
is derived from the root Up which means to reach, to pervade, to 
encompass. Hence the fourth Vyahrti should be meditated upon as 
Brahman, as Atman. 



glKSXVALLl 


247 


[ 97-98 ] 

Sqrfq^t || 

sqrar sric*?; ^ *i%cn 

^irnsT^T II 

Since the worlds, gods, etc., are pervaded by the all- 
pervasive Maha in the form of the sun, the moon. Brah¬ 
man, and food, it is the Self, Here, the mention of gods 
is an indication of the remaining ones. 

The fourth Vyahrti, viz., Maha, is to be looked upon as the body 
of Brahman in its aspect of Hirany agar bha. The other Vyahrtis must 
be regarded as its limbs. The idea is that Brahman must be meditated 
upon as embodied in the Vyahrtis. 

In the sruti text anganyanya devatah meaning "The other gods are 
the limbs/* the mention of "gods" is only an illustration suggestive of 
the remaining ones, viz., worlds, the Vedas, and the vital forces. 

[ 99 ] 

*Tf> ^ f| n 

The worlds, gods, the Vedas, and the vital forces must 
always be understood as the limbs of the Self in the form 
of the Vyahrti called Maha. 

i wo ] 

mi m q* I 

Since all of them grow by the Vyahrti called Maha in 
the form of the sun, etc., Maha is, therefore, the Self. 

Previously the fourth Vyahrti, viz., Maha, was referred to as the 
Self on account of its pervasiveness ( vyapakatvat ). Now it is said to be 
the Self on account of its being the cause of growth ( vrddhi-hetutvat ) 
of the worlds, etc. 
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[ 101 ] 

Just as limbs like hands, etc., grow, indeed, entirely 
through the self (or the trunk of the body), so also the 
worlds, etc., thrive by the sun, etc. 

The analogy may be explained as follows. The central part 
(madhyabhdga) or the trunk of the human body is charactermed as the 
self of the body. It is that which makes the limbs grow. It is the 
whole (engi) cn which the limbs ( nngdni ) like hands, etc., are depen 
dent for their growth. The Vyahrti called Maha is the trunk or the 
self of the body cf Brahman in its aspect of Hir any agar bha t while the 
other Vyahrtis are its limbs. The first Vyahrti., viz.. Bhuh , forms the 
legs; Bhuvaty, the second one, constitutes the hands, and the third 
Vyahrti , viz., Suvah , is the head. Like the trunk of the human body, 
Maha in the form of the sun ( ddityatmana ), etc., contributes to the 
growth of the worlds, etc. The Upanisad refers to the four forms of 
Maha in the following way: Maha is the sun (maha ityddityah ), Maha is 
the moon (maha iti candramah), Maha is Brahman (maha iti brahma ), 
Maha is food (maha iti annam). The worlds are pervaded by the sun. 
The luminaries (i.e., the presiding deities of these) are pervaded by the 
moon. The Vedas which are in the form of speech are pervaded by 
the syllable Om. The vital forces are nourished by food. So the other 
Vyahrtis comprising the worlds, gods, the Vedas, and the vital forces 
are dependent on Maha. 

[ 102 ] 

The Vyahrti called Bhuh, must be understood as having 
the four forms, viz., this world, fire, the Rg-veda, and the 
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air that is breathed in. In the same way, the other Vyahrtis 
(must be understood, each having four forms) in the pre¬ 
scribed order 

[ 103-104] 

apjsf xfiqR tT5i ^ | 

fgjfcn sq^Rcn n 

^^fcf SSTRSItcf | 

3*1 qtrBI II 

The second Vyahrti called Bhuvah must be known as 
having four forms, viz., the intermediate space between 
heaven and earth, the air, the Sama-veda , and the air that 
is breathed out. The heaven, the sun, the Yajur-veda, and 
the vital air that sustains life when breath is arrested (are 
the forms of the third Vyahrti called Suvah). And the forms 
of the fourth Vyahrti called Maha have already been told. 
Each of the four Vyahrtis becomes fourfold. 

The sun, the moon. Brahman, and food are the forms of the 
Vyahrti called Maha. (see verse 97). 

Brahman which is mentioned here as one of the forms of Maha 
means the syllable Om. Since this occurs in the context of words 
(, iabdadhikara ), any other meaning for this is inadmissible. 

[105] 

xjTbRF^Rb: | 

sqT^rftcTT n 

M ii 

The repetition of what was said (regarding the four 
Vyahrtis which become each four) is for emphasising the 
sequence of meditation (on them). A person who meditates 
on these Vyahrtis as stated above knows Brahman 
fully as qualified by the attributes to be mentioned. 
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The repetition is not for praising the Vyahrtis, but to emphasise 
that each Vyahrti must be meditated upon in its four aspects in the 
proper sequence so that the entire meditation may comprehend the 
supreme Spirit (Puruxa) in its sixteen phases. The sixteen divisions of 
the Vyahrtis correspond to the SodaSakala Pttrusa mentioned, for ins¬ 
tance, in the Pra&na Upanisad (VI, 5). 

[ 1Q 6 ] 

5T15 B I 

II 

Since it has already been stated (that the fourth 
Vyahrti is Brahman, why is it again said: "He knows 
Brahman"? It is net a fault as it is intended to convey 
what is to be said in the next section. 

The objection is that Brahman has already been known, for it was 
stated earlier that Maha is Brahman. If so, there is no need to declare 
again that he knows Brahman ( sa veda brahma) as if Brahman were un¬ 
known earlier. 


[107] 

The repetition “He knows" is to show that the object 
to be described in the following section as "He who is 
within the heart," etc., must be meditated upon here it¬ 
self. 

Though Brahman was known as identified with the Vyahrti called 
Maha , its distinctive feature of its being knowable within the heart, 
etc., which will be stated in the sequel is yet unknown. It is with a 
view to mention this and other features to be stated in the next' anuvaka 
that the Upanisad assumes as though Brahman is unknown and says 
that he knows Brahman who knows it as stated in the sequel. 
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[ 108] 

l II 


For this reason, both the sections constitute one sub¬ 
ject matter. 


This section and the one that follows deal with one and the same 
meditation. 


[ 109 ] 

To this person who meditates, the worlds, the gods, 
etc., bring enjoyment according to their respective powers. 
This is the fruit which accrues to one who meditates. 

The fifth anuvaka of the Upanisad is covered by verses (92) to (109). 

C no] 

cf^T q*: II 

It has been said that the three Vyahrtis are the limb 
of Brahman. With a view to establish its location, etc., 
what follows in the context is said. 

The sixth anuvaka of the Upanisad covered by verses (110) to 
(126) deals with the location of Brahman, the attributes with which 
it is directly realized when it is meditated upon as located in the cavity 
of the heart ( [hrdayakata ), and the way to its realization as the Self of 
all. 

[in] 

b *c. s ^4^ I 

$RT3wra q^RTR || 
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Brahman who has been described (earlier) as what is 
remote is (now) shown to be the immediate one. See the 
Self through the Self in the space within the heart. 

[ 112 ] 

qfirasrct f| I 

rff^RT m\ trfim II 

The heart, indeed, is said to be a piece of flesh in the 
shape of a lotus. In the space at the centre of the heart 
which is always the abode of the intellect, there dwells 
the person who is manomaya to be cognized directly. 

[ 113-114 ] 

The Self is cognized directly only in the mind like 
Rdhu in the moon. Or, since it knows (the objects) through 
the mind, it is, therefore, manomaya . Or, since it identifies 
itself with the mind, or since it is indicated by the mind, 
it is said to be manomaya. 

Different reasons are given to show why the Self is said to be 
manomaya. Manomayah means manahpradkanah. 

[115] 

ii 

The Self is immortal. It is said to be effulgent. This 
Person who is effulgent must be meditated upon. The 
path for attaining it afterwards is stated. 
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"l'he word atha (aftei wards) here means after death, i.e., after the 
cessation of prarabuha-karma. 

[ 116-117 ] 

gidfcscpn l 

^#TT>3%?T CRT sTSTcH! 

It should be known that a nerve called susumnd which 
goes upwards from above the heart is the path tc the 
attainment of (the lower) Brahman. By means of the 
recaka allowing the uddna to go upward through the nerve 
which runs piercing the piece of flesh which hangs down 
in the throat like a teat with its face turned downward, 
and passing through the middle part of the two palates, 
the meditator has to reach Brahman. 

According to Anandagiri, the word indra here means the lower 
Brahman ( aparabrahma ). The word vidvan is used in the sense of medi¬ 
tator (upas oka). 

[ 118-120 ] 

cRT qRRH | 

i n 

oqifc^T cfiqt I 

gejfcqq ^t%3T 5lfcT%gfcT II 
5|fcT%8RS?%f^ I 

^ fc-TRT RRTR*SI%q^ II 

The passing by that path and breaking open the two 
portions of the skull, he reaches the top of the head where 
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the roots of the hair divide. He attains Fire which is a 
form of the Vyahrti called Bkuh . Then through the second 
Vyahrti he abides in Air, In the same way he remains in 
the Sun, the lord of the world, which is a form of the 
Vyahrti called Suvah. Thus having remained in the limbs, 
he then remains in the Seif which is the whole in the form 
of (the fourth Vyahrti called) Maha . Remaining thus, he 
attains sovereignty. 

Agni, Vayu , etc., stand for the presiding deities. The meditator 
pervades the world through his identity with Agni, Vayu , and others, 
which arc the forms of the Vyahrtis. 

[ 121 ] 

Here (in the world), he who has none else as his king 
and who is himself the king is the sovereign. And his status 
here is described as sovereignty. 

t 122] 

The meditator attains sovereignty over the mind, 
speech, and sight, and also over ear and intellect. There 
is no doubt about this. This divine fruit will accrue 
from the aforesaid meditation. 

Before he resorted to this meditation, he was the lord of the mind, 
speech, and other senses of an individual organism. When as a result 
of the meditation enjoined here he attains to the state of the VirQj and 
becomes all-pervasive, the self of all, he becomes the lord of the mind, 
speech, etc., of all beings. 
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[123] 

^ JH#ssicn^ II 

In order to state the nature of Brahman in the lorin 
of the Vydhrti with a view to enjoin meditation thereof, 
the subsequent portion is now begun. 

[ 124 ] 

cir i 

This Brahman has space as its body or has a body 
similar to space. Since it is in the form of the three worlds, 
it has the gross and the subtle as its forms. 

Brahman that is being discussed here in the context of meditation 
has a body which is similar to aLk&Sa. Like (ZkcUa which is subtle and 
all-pervasive, the body of Brahman is subtle and all-pervasive. 

The universe consists of five elements of which fire, water, and 
earth are gross ( murtarn or sat) and the remaining two, viz., space and 
air, are subtle (amurtam or tyat)* The word saiyam refers to both the 
forms, the gross and the subtle, sat and tyat (sacca tyacceti satyam). 
Though forms are attributed to Brahman, it is really formless. The 
two forms of the universe, murta and amurta, or sat and tyat , are 
superimposed on Brahman which is the essence ( svarupa ) of all. 

See the Brhadaranyaka Upanisad , II, iii, 2, for an account of the 
two forms of Brahman. In the course of his commentary on this 
text Sankara says: * ‘Brahman or the supreme Self has but two forms, 
through the superimposition of which by ignorance the formless 
supreme Brahman is defined or made conceivable.” 
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[125] 







And also this Brahman has its disport in the senses and 
has a mind which produces happiness alone* It is fully 
enriched with peace. It is the immortal* the supreme. 


The expression indr iya-aramanam may be explained in two ways: 
Brahman has his pleasure-ground or pastime in the senses, or the senses 
have their delight in Brahman. 


[126] 

The preceptor Mahacamasya told the disciple: "O 
Praclnayogya, meditate on this Brahman in the manner 
explained above/' 

The word pracinayoga means a person who has made himself 
eligible for meditation after removing his sins by the observance of 
nitya and naimittika karma (pracinaih nityanaimittika-karmabhih durita - 
ksaye satyupasanayam yogyah). 


[127] 

Again, another meditation of that Brahman (i.e., 
Hiranyagarbha ) in the form of Pahkta for obtaining unli¬ 
mited fruit is now explained in the text beginning with 
“The earth,” etc. 
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Verses (127) to (131) cover the seventh anuvaka of the Upanisad . 

In the previous anuvaka meditation on Brahman in the form of 
Hiranyagarbha who is said to be manomaya, etc., was taught. Such a 
meditation on Brahman who is endowed with qualities not perceivable 
by the eye is fit for those aspirants who are second-rate or middling 
(madhyarna), The Upanisad now proceeds to ieach in the seventh 
anuvaka meditation on the same Hiranyagarbha as endowed with quali¬ 
ties perceptible to the eye with a view to help aspirants who are inferior 
(mandamatinam upakaraya ). 

[ >28 j 

traci I 

sifcr: n 

Since the world has been originated by five factors, 
Hiranyagarbha is, therefore, Pdhkta . Since Sruti says that 
a sacrifice is a Pdhkta , it (i.e., Hiranyagarbha) is thus a 
sacrifice. 

The world is created out of the five elements of matter such as 
akada, and so it is a Pahkta or a five-membered group. Hiranyagarbha. 
or the World-soul ( jagadatma) who is the essence of the world, who is 
the cause of the world, may be regarded as a Pahkta , because the 
effect is non-different from the cause ( kcLrya-h&ranayorabheda ). A 
sacrifice is performed with five factors, viz., the sacrificer, his wife, his 
son, divine wealth, and human wealth, and so it is a Pahkta . The 
Brhadaranyaka (I, iv, 17) says that sacrifice has five factors. Hence, 
Hiranyagarbha may also be regarded as a sacrifice (yajna). 

[129] 

qi^rRolfh^q TO II 

Through the sacrifice thus effected in meditation, the 
meditator attains to the state of Prajapati who is the self 
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of the three worlds. So in order to show that the uni¬ 
verse consists of the five-membered groups of objects, the 
subsequent Sruti text is commenced. 

[130] 

”\ -v 

The five-membered group of worlds has direction at 
the end, and that of the deities has the stars at the end. 
The five-membered group of elements has the Self at the 
end. Because of the context, the word atma means Virdj . 

Three groups, each of which consists of five objects, are mentioned 
here. The first is lokapafikta which consists of the earth, sky, heaven, 
the primary quarters, and the intermediate quarters. In this five- 
membered group of worlds.‘'direction" (i.e., the intermediate quarters) 
comes as the last member. Devapankta is a group of five deities, viz., 
fire, air, the sun, the moon, and the stars. In this group we have 
"stars" at the end- The third group is bhutapankta consisting of water, 
herbs, trees, space, and the Self. In this group of five, "self" comes at 
the end. Since the context is about the elements, the word aUna must 
be understood as the cosmic gross body of Viraj. 

[131] 

: I 
to ii 

The expression adhibhutam is used to imply the group 
of five deities and the group of five worlds as well. Then 
in the subsequent portion we shall explain (the three 
groups of five each) with regard to the self. 

The three groups of five each mentioned earlier relate to external 
things comprehended by the notion "this" ( idam ). The three groups 
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of f>ve objects beginning with prana mentioned in the next verse are 
internal ; and they are comprehended by the notion “I” ( aham ). They 
relate to the aggregate of the physical body and the senses popularly 
known as the seif, and hence the expression adhyatman . 

[ 132 ] 

engqrssfti HRWFcf ciqi | 

The group of five vital airs has samana at the end. 
Likewise, the group of five sense-organs has the sense of 
touch at the end. And the group of five material consti¬ 
tuents of the body has skin at the beginning. This much 
(as stated) is said to be the universe. 

The three groups of five objects each, which are internal, are 

(1) oayuptlhkta consisting of prana , vyana , apana . udana and samana ; 

(2) indriyapahkta consisting of the eye, the ear, the mind, speech and 
touch, and (3) dhatupcinkta consisting of skin, flesh, muscles, bones and 
marrow. 

The three fivefold groups of external things and the three fivefold 
groups of internal things constitute the entire universe. 

[ 133 ] 

-v. % 

qi^Fcf 511 ^ II 

Intuiting that the whole universe consists of five- 
membered groups of objects, the sage said that this (uni¬ 
verse) from Brahma down to the plant is Pahkta and noth¬ 
ing else. 

[ 134 ] 
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Because of the similarity in number, by the groups of 
five objects in respect of the self, the meditator streng¬ 
thens the entire external groups of five objects as identi¬ 
cal. 

The general rule of meditation is that the lower or the inferior 
object must be meditated upon as the higher or the superior. In the 
Vyclhrtyupasand,, what is lower, viz., the Vyahrti called Maha mustbe 
medicated upon as the higher, viz.. Brahman. .Likewise, the three 
groups of five objects coming under adhyatma must be meditated upon 
as the three groups of five coming under adhibhiita; that is, the lower 
individual factors must be looked upon as identical with the higher 
cosmic factors. 


[135] 

sneq g^T: n 

■s. 

Meditation on Pranava which forms part of all medi¬ 
tations is now explained, since it is the means for the 
attainment of the two forms of Brahman. 

Verses (135) to (142) cover the eighth anuvaku of the Upanisad 
which teaches meditation on Pranava or Om . The latter must be 
meditated upon as para as well as apara Brahman. A person who 
meditates on Om attains Brahman, para or apara t in accordance with 
the kind of meditation he does. 

Pranava forms part of all rites and meditations enjoined by 
Scripture. Scripture-ordained actions are commenced by uttering the 
syllable Om. The Gita (XVII, 24) says: “So with the utterance of Om 
are the acts of sacrifice, gift, and austerity, as enjoined in Scripture, 
always begun by the students of Brahman (i.e., the Veda ).” Since Om 
has been accepted with faith, any instruction on Brahman which is not 
associated with it is net readily accepted by the intellect. Hence 
meditation on Pranava as Brahman, the higher as well as the lower; 
and this meditation is for the benefit of the highest class of spiritual 
aspirants (uttamadhikarin). 
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[ 136 ] 

3*I35*3ncRT n 

Since it is enjoined as the support (symbol) of the 
higher and the lower Brahman (in other places), it alone 
is enjoined here. 

The Pratna Up am sad (V, 2) says: "That which is the sound Om, 
O Satyakama, is verily the higher and the lower Brahman. Therefore, 
with this support alone does the wise man reach the one or the other.” 

[ 137 ] 

q*t n 

The sound Om has always to be held in mind as 
Brahman* The subsequent passage is commenced for 
praising it. 

The Upanisad speaks of Om as what is to be meditated upon when 
it says omiti brahma . It praises it in the sequel when it says that 
Om is, verily, a word of concurrence {omiti etat anukrtih ), etc. 

[ 138 ] 

mm i 

It is proper to say that all is Om , since &ruti says "As 
all leaves are held together by a stalk," and also because 
without the name the nameable does not exist. 

The text quoted in the verse is from the Chandogya , II, xxiii, 3. 
Scripture declares that the syllable Om pervades all speech; and all that 
is nameable ( abhidheya ) is dependent on the name ( abhidhana ) or the 
sound Oabda) which is the underlying principle. Hence Om is all this. 
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[ 139 ] 

3tf5U5Pi«*i^Rn qq 3?ram%T =q ll 

The word cuakrtih means compliance. In this sense 
Om is used everywhere. Since by giving the direction, 
“O AgnTdhra, make (the gods) hear,” they make them 
recite., {Om is compliance). 

The expression 0 iravaya contains the direction. The priests who 
perform the acts enjoined in the Tajur-veda give the direction tc the 
Agnidhra: "O Agnidhra, make it known to the gods that an oblation 
is ready to be offered.” By giving this direction, they make them 
recite the mantra. 


[ HO] 

S3 

By uttering Om, the Brahma gives his assent to the 
Rtvik (to begin action). A Brahmarta, when about to recite 
the Veda, begins by uttering Om. 

The priest who is well-versed in the Vedas and who supervises the 
rite is called Brahma . The Rtvik is a performing-priest. 

[ 141-142 ] 

H =q II 

toot qr 

su?fcqq q sqmmiq n 

(Thus uttering Om) with the resolve “May I acquire 
Brahman (i.e., the Veda),** he attains the Veda . Or, the 
word brahma means the supreme Self. Thus uttering Om 
(with the resolve “May I attain the supreme Self”) he 
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does attain it without any doubt. Hence, meditation on 
Om as Brahman. 

The word brahma is first of all used in the sense of the Veda 
and then in the sense of the supreme Self. 

The main idea which is sought to be conveyed here is that all 
activities which are undertaken with the utterance of Om become 
fruitful; and so one should meditate on Om as Brahman. 

[ 143 ] 

3tR: ii 

Since the fruit of sovereignty can be attained by the 
meditation alone as stated above, one may think that rites 
are futile. In order to show their usefulness, the next 
section is commenced. 

The 'ninth anuvaka of the Upanisad is covered by verses (143) to 
(150). It gives an account of the duties of the meditator ( upasaka ). 
The latter who acts on the notion of duality (dvaita-bhava) thinks that 
he is the agent, that there is an end to be attained by him, and that 
there is a means thereto. Such a person has to perform the rites 
enjoined by Scripture. He should not neglect them thinking that the 
fruit of sovereignty could be attained through the upasana itself. 
Obstructed by the sin whose existence is indicated by the neglect of 
the Scripture-ordained duties, the upasana cannot produce the desired 
result. Hence the utility of rites enjoined by Scripture. While 
upasana may be combined with karma , it is not so in the case of 
knowledge (jnana). 

[ 144 ] 

qqi | 

sriqiqoqr qqreiRqqjrq: qqi i 
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Svadhyaya means the study of the Veda . And the 
other word (viz., pravacana ) means the teaching of it. And 
also the fires have to be consecrated and lighted up as 
taught in Scripture for attaining the good. The agnihotra 
sacrifice is also to be performed. The worship of the 
guests has to be done. 

The meanings of the words rta and satya have already been 
explained in verses (46) and (47). 

Adhyayana is not the blind recitation of the Veda ; but it is the 
study of the Veda knowing is meaning. 

The offering cf oblation in the consecrated fires is conducive to 
the attainment of the good, viz.. Brahman-knowledge through 
purification of the mind (ciitasuddhi ). 

C ] 

cP-Tt || 

Likewise, manusam which means social duty (such as 
conducting marriage) has undoubtedly to be discharged. 

[ 146 ] 

^ SRI I 

And good progeny should be begotten. Procreation 
has to be done by sexual enjoyment in proper season. 
Prajdtih here must be understood as the entering of the 
son (into the householder’s order). 

C 147] 

The study and the teaching of the Veda should bo done 
with effort even by one who is engaged in all these duties. 
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The mentioning of these two in each case is to convey this 
idea. 

[ 148 ] 

qifer ^qiqq (5 rt qq: • 
qqr srsrwRTi qq?q^ q^q«: n 

Since the comprehension of the meaning of the Veda 
is not possible without the study of it, and since (the 
increase of) dharma is not possible without the teaching of 
the Veda , the two are mentioned in every case, 

[ 149-150 J 

g c^oqfq^j srqt | 

qsftcR* ^ il 

qqq: w<i°4 g q^iqqi: | 
Ss^^qi^TOT 35#sq q<qqT%q: II 
*qp£qiqqqqq ^ ^ ^ g Ciqt qq: || 

The sage RathTtara whose speech consists of truth has 
said that truth alone must be uttered. Purusfi?ta’s son who 
practised great austerity said that austerity alone must be 
practised. The son of Mudgala declared that the study 
and the teaching of the Veda alone must be done taking 
proper effort by all eligible persons, for they alone consti¬ 
tute austerity. 

The purpose of stating the views of the different sages is to 
emphasize the importance of adhyayanal and pravacana and to inspire 
special regard for them. 

[ 151 ] 

fMN cj^ARqi i 

^qi%xn Jpqt qqt foq: 11 
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The subsequent section beginning with \T am the 
mover of the tree" is meant for recitation. From that 
(recitation) arises, indeed, purification of the mind. 

The tenth anttvZka of the Upunisad covered by verses (151) to (160) 
gives us the mantra for recitation ( japa ). Recitation of the mantra leads 
to purification of the mind which is necessary for the attainment of 
knowledge. 

[152] 

Because of the reason that there arises the right know¬ 
ledge in one whose mind is pure, the mantra portion of the 
Veda that comes next is begun. 

C 153 .) 

fsmR SFTci: I 

I am always the creator of this tree of samsara, of this 
entire world which is subject to uprooting. 

The word *T* ( aham ) here refers to the sage Trisanku, who realized 
Brahman, who became Brahman. 

[ 154-155] 

A 

xtsi q^RRj^qnr ii 

My fame is high like the top of a mountain. The word 
urdhvam means the cause, viz., Brahman; and it is pavitram 
(i.e., purifying) since it destroys the transmigratory 
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existence. I who am'of this nature of Brahman become 
the pure supreme Brahman, the primal cause. 

The word urdhva literally means high or above. Here it refers to 
Brahman which is the cause of the world, which transcends the world 
of plurality, which is not touched i>y transmigration (sams&roLsprstam). 
Brahman is th<“ purifier, because it destroys the transmigratory existence 
through akhandakaravrtti-jnana generated by the iruti text. When 
th ejlva is purified through the knowledge conveyed by the mahavakyc , 
ii. becomes Brahman, the pure one, the primal source of substratum. 

[ .156 ] 

The word vdjam means food. Like the immortal Self 
in the sun which is possessed of that (nectar-food), I 
always remain svamrtam , that is, the supreme Brahman 
in the intellect. 

Many truti texts point out that the pure, immortal principle called 
the Self (dtmatattvam) which is in the jlva is the same as that which 
is in the sun. See, for instance, the Taittirlya text (II, viii, 5) which 
says: “He that is here in the human person, and He that is there in 
the sun, are one/' In the third chapter of the Chandogya Upanisad it 
has been said that the solar sphere is sweet-honey, and that in its 
several compartments, eastern, western, etc., there are stored up 
immortal essences of red, white, and other colours, constituting the 
fruits cf works, and that Vasus and other gods live upon these immor¬ 
tal food ( karmaphalarupam vasvadi-,devabhogyam-amrtamannam). 

[157] 

*\ 
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Dravinam, it is said, means wealth. But it means here 
the knowledge cf the Self. It is savarcasam which means 
effulgent; it gives the immortal fruit of liberation. 

Wealth is of two kinds, human and divine. While gold, jewel, 
etc., constitute human wealth. Brahman-knowledge is divine wealth. 
Brahman-knowledge is effulgent inasmuch as it reveals the reality of 
the Self ( atmatattva-prakatakatvat ). 

[ 158] 

I am immortal, because I am free from decay. This 
statement, after the attainment of Brahman-realization, 
by Trisahku who became Brahman is, indeed, the expre¬ 
ssion of the supreme saintly vision. 

The entire mantra here is the statement of the sage Trisahku after 
his attainment of Brahman-realization. It is an expression of the 
fact that Trisahku, like Vamadeva, has attained the summum bonum . 
It shows what constitutes Self-realization. 

[159] 





The recitation of this sacred mantra is the most ex¬ 
cellent means to the rise of Brahman-knowledge. Hence, 
a person who seeks liberation should recite it by remain¬ 
ing pure and with a concentrated mind. This idea (viz., 
that this mantra is for recitation) is arrived at, since it is 
stated in the context of karma . 



SIKSAVALLI 


269 


The earlier and the subsequent sections deal with karma . The 
present section, too, deals with karma in the form ofRecitation (japa), 
for it contains the mantra which is intended for recitation. 

[ 160 ] 

The intuitive knowledge of the real which leads to 
liberation dawns upon the spiritual aspirant who performs 
the rites as enjoined in frati and smrti texts for the sake of 
the Lord. 

It should not be thought that the recitation of the mantra alone 
leads to Brahman-know ledge. All Scripture-ordained duties which are 
performed for the sake of ISvara as an offering to Him and not 
for the sake of any immediate fruit are conducive to the attainment of 
Brahman-knowledge through citta-Suddhi. 

[161 ] 

ftWi: I 

The commencement of the Sruti text "Having taught 
the Vedas” is to show that Scripture-enjoined rites have 
to be performed before the rise of Self-knowledge. Indeed, 
Sruti itself, as well as (smrti), instructs it. 

The purport of the eleventh anuvaka is to show that obligatory and 
occasional rites must be performed before the origination of Brahman- 
knowledge inasmuch as they are conducive to it. There is, for instance, 
the Brhadaranyaka text (IV, iv, 22) which says: "The Brahmanas seek 
to know it through the study of the Vedas, sacrifices, charity..." In 
the ninth anuvaka it was pointed out that Scripture-enjoined rites are 
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useful for the attainment of Brahman-knowledge. The exhortation 
contained in this section is intended to show that the performance of 
Scripture-enjoined rites is obligatory. 

There are two aspects in respect of the injunction which enjoins 
the performance of rites. One is that obligatory and occasional rites 
have to be performed ( avaiyambhavena kartavy&ni). The other aspect 
emphasizes that they have to be performed only prior to the origination 
of Brahman-knowledge (purvameva kartavyani). 

Verses (161) to (183) deal with the eleventh anuvaka . 

[162] 

The rites which will be stated here have to be done by 
the spiritual aspirant for the sake of the origination of 
knowledge till Self-knowledge is attained. 

[163] 

Since after the rise of Self-knowledge the end sought 
after (viz., liberation) is achieved, and since liberation is 
eternal, the ritual-section is futile. 

Karma is a remote means to the attainment of Brahman-know- 
ledge. The performance of karma leads to purification of the mind; 
and the latter is necessary for the rise of Brahman-knowledge. The 
attainment of Brahman-knowledge itself is liberation which is the 
supreme end sought after by the spiritual aspirant. There is, therefore, 
no need for karma after the rise of Brahman-knowledge. 
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[ 164 ] 

ww ^ gg#r: I 

STFfa SRlft^raiflTq^ft f il 

Hence, Sruti, indeed, says that, only prior to Brahman- 
knowledge, karma must be performed by spiritual aspirants 
for the sake of purification of the mind. 

[165 1 

II 

Earlier Sruti spoke about rta , etc., in order to remove 
the notion of futility (about them). Here they are stated 
with a view to show that they have to be done by one who 
seeks the rise of Self-knowledge. 

[166] 

3}«TTcq; I 

rRtqH3^TI% f| II 

After teaching, the entire Veda to the disciple with 
solicitude, the most eminent teacher instructs him, indeed,, 
thus: "Speak the truth.” 


C 167] 

f^^^3pf5felf§TcI*T I 

The wise who know the entire dharma lay down that 
truth-speaking consists in uttering a sentence as it is known, 
without a motive to do injury and without hypocrisy. 
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L 168] 

SPWT§t3qfsjcT: I 

zmi *n mm n 

The wise say that dharma consists in the practice of 
agnihotra , etc. In the same way, do not be indifferent 
towards the study of the Veda at any time. 

The instruction contained in the two sentences "Speak the truth/' 
and '‘Practise dharma ” is so comprehensive as to include all duties 
enjoined in iruti and smrti. 


[ 169] 

cjsnSr^fqci! i 

3x31 gcRFclfcW ii 

Then, having given the teacher the offering, which he 
desires reasonably, and having secured a wife, do not 
break the line of progeny. 

[170] 

5T =q grfjoqrpolfq | 

3^: II 

Once again Sruti speaks of truth-speaking with a view 
to teach that one should never tell a lie, however small, 
even in forgetfulness. 


[171] 

fos^fq m i 

^qsrf JRT: S^snsRFqclW II 
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The remaining ones, too, have to be understood in the 
same way. The subsequent portion whose meaning is clear 
can be understood by itself, for it states what is well-known. 

Explanation for what is stated subsequently beginning from 
"There should be no deviation from dharma” till ‘‘Let your guest be a 
god unto you" is not given as it is well-known. 

[ 172 ] 

fsignsnttonrft u I 
q^Tcr: ii 

Other actions besides those mentioned above which 
are practised by the wise and which do not involve any 
suspicion of evil have to be performed by you with effort. 

[ 173 ] 

|| 

Those actions which are blameworthy and which are 
open to the suspicion of evil, though practised by the wise, 
should never be done. 


[174] 

Our actions which are not opposed to iruti and smrii 
and which do not conflict with the practice of the wise 
at any time should always be followed. 

35 
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[175] 

3WT# snfRI ^ * 3 : I 

SRICRSR II 

By the offering of a seat you must remove the fatigue 
of those Brahmanas who are well-versed in Scripture and 
who are superior to us. 

[176] 

^ gf^rairerci \ 
cnr^TR^nqm ll 

Or, in their discourses, you should not speak anything 
in haste. Grasping the essence of what they say, you should 
never thwart them, if ever you have the ability to do so. 

[ 177-178 ] 

fasfl crqrfq ^ II 

With reverence alone, indeed, should be given (what¬ 
ever is to be given) even to undeserving persons. It should 
be given according to one's prosperity. And also, it should 
be given always with modesty. It should be given with 
fear, and also with friendliness. 

It is said in the Gita (XVII, 28): “Whatever is sacrificed, given, 
or done, and whatever austerity is practised, without reverence 
(airaddhayoi ), it is called asat t O Partha; it is naught here or hereafter/' 
Gifts should be given with faith, according to one's means, with 
modesty, with fear of the ruler or the public, and with friendliness in 
occasions like marriage. 
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[ 179-180 ] 

3% m ^n^j^rqT ulerfNmraji 

3% rn to $ !l 


^-5(1 5{T^ci: ^qcifiicTi: | 

m\ $ d5i ^ i) 


If, while acting thus, there should be doubt, owing to 
confusion of mind, with regard to the rites enjoined in Sruti 
and smrti texts and also with regard to customary duties, 
you should behave in the same way alone in respect of 
these rites and duties as those Brahmanas, who are able to 
discern the subtle points, who are independent and also 
well-versed, who are not cruel, who are free from passion, 
would act in such matters. 


Doubts are likely to arise with regard to the instruction of both 
iruti and smrti . For example, one may entertain a doubt whether the 
offering of oblation should be made when the sun has risen or when it 
has not yet risen, for truti says one thing in one place (i.e., udite juhoti ), 
and another thing in a different place (i.e., anudite juhoti). In cases of 
doubt such as this, one must act following the wise who happen to live 
there at that time, and who are really competent to decide as to the 
real meaning of the scriptural t^xts. 


[181] 


m\ 


In the same way, as to those who are suspected to be 
guilty of a blameworthy act, what has been stated above 
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must be done. Here ddefah must be understood as 
injunction. The advice is to the son and others. 

The post-instruction given to the students by the preceptor begin¬ 
ning from satyafn vada y dharmam cara y etc., is, indeed, an injunction, 
and so all the duties enjoined here have to be dune. The advice or 
the instruction ( upadeSah ) with which we are familiar in Itihasa, etc., 
(such as the one given by Vyasa to Suka) conveys the same idea which 
has been stated here. 


L 182 ] 

The secret of all the Vedas is said to be Vedopanisad . 
This must be understood as the command of Isvara , the 
supreme Self. 

Satyafn vada, etc., taught in Sruti and smrti are enjoined by 
God and must be done. There is, for example, the smrti text: " Sruti 
and smrti are my own command.'** 

[ 183 ] 

i 

-v 

Since this is so, this as stated above has to be meditated 
upon (as what is to be done) and (then) should be per¬ 
formed by the righteous with effort. 

[ 184-186] 

u 






5 IKS A V ALL! 


'Ill 


rT^VlH-q^q: 3TTfc#9 cTcf: II 
*Ti5*Fg q%ffq I 

srr^FTt mm wr^tct: fe^i^^^rfcT ii 

The peace-chant is uttered with a view to remove the 
ill-feeling which, in the mutual relation between the 
teacher and the pupil, may have arisen from unworthy 
act done unawares. (There should not be any ill-feeling 
between them, because) the knowledge imparted by the 
teacher is fruitful when the mind of the teacher is tran¬ 
quil, for he is not different from iSvara, Since sruti says, 
“That has protected me/' the peace-chant which occurs 
again is intended for removing the future obstacles (in 
the way of Brahman-knowledge which is going to be 
taught); for Sruti (in the sequel) will teach the eternal 
identity of the Self with Brahman. 

’f 

In the first anuvaka of the &lk?5valll there is an invocation with 
a view to remove the obstacles in the way of the attainment of the 
lower knowledge ( aparavidyU ,). In the beginning of the Brahmavalli 
(Chapter II) there is, again, invocation, viz., “May Mitra be propitious 
to us,” etc., “May he protect us both together,” etc., with a view to 
remove the obstacles in the way of Brahman-knowledge {brahma-vidya) 
which is going to be taught in the next chapter called the Brahmavalli . 

The disciple prays for, among other things, the absence of ill-feel¬ 
ing between him and the teacher. There may be occasion for disple¬ 
asure due to unwitting lapses both on the part of the teacher and the 
disciple in their mutual relation. It is the ardent prayer of the disciple 
that there should not be any . occasion for displeasure or ill-feeling 
between them. 
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There is no need for an invocation at this stage with regard to the 
saguna-vidya which has been taught, for the latter has already produced 
its effects. This is obvious from the thanks-giving of the disciple as 
stated in the twelfth anuvaka of the Upanisad. The disciple says: 
"That has protected me. That has protected the teacher/' by way 
of expressing his gratitude to Mitra , Varuna , and other gods for remov¬ 
ing the obstacles in the way cf saguna-vidya . So the invocation at the 
commencement of the second chapter called the Brahmavalli is intended 
for removing the obstacles in the way of attaining uirguna-vidya to be 
taught in the following two chapters. 



CHAPTER II 


BRAHMAVALLI 

[i] 

3?cf:R SRjq^S^R^^II 

Desire, etc., arise due to the ignorance of that (Brah¬ 
man). By knowing that (Brahman) freedom from desire 
takes place. Hence the knowledge of the unity of Brah- 
man-5.tman which destroys ignorance will be explained 
in the sequel. 

Saguna-vidya was the theme of the previous chapter. In this 
chapter as well as in the next one, nirguna-vidya, i.e., the know¬ 
ledge of Brahman which is free from attributes ^and distinctions created 
by limiting adjuncts will be explained. 

[ 2 ] 

Salutation to Brahman, the eternal consciousness, 
which is present in the manifold things, which is not 
known, which is the innermost Being, which is one and 
immutable, and which is neither to be secured nor avoided. 

Suresvara offers salutation to the non-dual Brahman-Atman 
with devotion and faith. 

Brahman, the ultimate reality, is all-pervasive. It is not known 
through the ordinary means of knowledge like perception, inference, 
etc. There is the Taittirlya text (II, ix, 1) which says: "That from 
which all speech along with the mind turns away, not having reached 
it." The Chandogya (VI, ii, 1) says that Being is "one only, without a 
second." The Sueta&vatara Upanisad (VI, 19) speaks of it as that which 
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is “without parts, without activity, tranquil." Since it is all-pervasive, 
it is not what is to be secured. Being one’s own Self, it cannot be given 
up. It is the eternal Witness-self of all. 

[3] 

Meditations on the samhitd, etc., explained in the 
beginning are not opposed to rites. They are, indeed, for 
attaining prosperity. 

In the previous chapter, meditations on the samhita , etc., were 
dealt with. These meditations are conducive to the attainment of 
prosperity ( abhyudaya ) alone; they cannot lead to liberation ( moksa ). 
Hence the commencement of this chapter which instructs on the know¬ 
ledge of Brahman that leads to liberation. 

L 4 ] 

By the support of the combination of karma and 
updsartd, the removal of ignorance which is the seed of all 
evil cannot take place, since it (i e., ignorance) is the cause 
of desire and action. 

It may be argued that, though meditations by themselves cannot 
lead to liberation, they can be the means to liberation in combination 
with rites. But this argument is not tenable. Avidya is the cause of 
desire (kfima) and action {karma), and so there is no conflict between 
avidya and karma . In other words, avidya cannot be removed by 
combining karma and upasana . Knowledge alone which is opposed to 
it can remove it. 

[5] 
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Hence for the sake of completely destroying the root 
cause of bondage, the knowledge which brings out the 
true nature of the existent Self is now well explained. 

[ 6 ] 

3*TT^ I 
li 

A person who has become pure in mind by the per¬ 
formance of obligatory rites, etc., and who is free from 
attachment to the fruits which have accrued in the waking 
experience, in the same way as one is free from attachment 
to the son, etc., seen in dream, (is eligible for knowledge). 

A sannyasin who has a pure mind, who is free from attachment, 
and who has renounced all rites is eligible for the pursuit of Brahman- 
knowledge. 

[7] 

Knowing through perception. Scripture, and infer¬ 
ence that whatever fruit is obtained through karma is, in¬ 
deed, perishable", a person becomes free from attachment 
to it, as (he is free from attachment) to hell. 

The knowledge that whatever is produced by karma is perishable 
helps a person who has a pure mind to be non-attached. This know¬ 
ledge may be obtained through perception ( pratyaksa ), for we see very 
often in our experience that objects which are produced perish. It 
may be obtained through inference ( anumana ) such as: “This object 
is perishable, for it is produced and whatever is produced is perishable/' 
It may also be obtained through Scripture ( agama ); consider, for ins¬ 
tance, the Mundaka text (I, ii, 12) which says: “Having scrutinised the 
worlds won by works, let a Brahmana arrive at non-attachment." 
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[ 8 ] 

cT^ne cTqtHi^lcSrfe^lsr f| cfq^: II 

That (state of liberation) which is devoid of all blemi¬ 
shes and which removes all desires appears to be unattain¬ 
ed only due to ignorance, for it (i.e., ignorance) is, indeed, 
only in our experience. 

Liberation ( mok$a ) is eternal, ever-existent. If one thinks that it 
is what is to be attained , it is on account of avidya which conceals its 
true nature. Avidya which appears to be well-established in our 
experience is not really established by any pramcina. Though it is 
prasiddha, it is not pramana-siddkz. And so it is removable by knowledge. 

[9] 

Since" knowledge, but not action, is competent to 
destroy ignorance which makes it (i.e., moksa) unattained, 
a person who has abandoned the means (viz., karma) 
mentioned above is eligible for Self-knowledge. 

Knowledge and ignorance are mutually repellent, but not action 
and ignorance. Hence ignorance can be removed by knowledge, and 
not by action. A sannyOsin who has renounced all works and who has 
the fourfold means of eligibility (sZdhana-catustaya) is the right person 
to pursue Brahman-knowledge. 

[ 10 - 11 ] 

- f| cNN sirg: n 

sraWMr m\ i 

^ mg IfafcrafcRcrm n 
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Renunciation alone is, verily, the best of all the means 
to liberation. Only by a person who has renounced ali, 
that (Brahman) can be known. A person who renounces 
attains the Self, the supreme abode. (Smrii says): 
‘•Renounce dharma as well as adharma, and likewise the true 
and the false/' In the same way, the Taittiriyd-Sruti also 
says: "Renunciation is Brahman." 

The &ruti text which is quoted here is from the Mahanarayana 
Upartis ad t XXI, 2. 


[ 12 ] 

I! 

Hence, knowing that all works which are means lead 
to perishable results, a person, equipped with the renuncia¬ 
tion of works, seeks to attain Self-knowledge. 

[13] 

If origination, etc., are ever-existent (in liberation), of 
what use is action there? If they are never existent there, 
pray tell, what is the use of action in this regard? 

This verse brings out the futility of action in respect of liberation. 
The result of karma must be one of these four, viz., (1) origination, (2) 
attainment, (3) transformation, and (4) purification. If any one of 
these is ever-existent in liberation, karma is not required therefor. If, 
on the contrary, none of them is possible at any time in liberation, 
karma has to be ruled out as there is no scope for it in respect of 
liberation. 
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[ H] 

oRqcj Jjqt mi II 

But a thing which is capable of being produced, etc., 
needs only a cause (for its origination, etc.). For that 
alone, there is the need of action, in the same way as clay 
(needs action) for the production of a pot. 

[15] 

fcrq ^ cfl I 

^ |J 

That which never conies into existence like the sky- 
flower or that which is ever-existent like ether can never 
be produced by an act. 


[ 16 ] 

q ii 

^ S3 

Since the end is known, it is not enjoined as 'what is to 
be achieved. The performance of a sacrifice, too, (is not 
enjoined), since it is painful. The means, indeed, is made 
known by (Scripture). 

The Mimarhsaka argues that the ritual section ( karma-kUnda ) of 
the Veda has validity inasmuch as it enjoins the performance of karma . 
In the same way, the knowledge section ( jnana-k&nda) has validity 
since it enjoins the practice of meditation. There is, for instance, the 
Brhadaranyaka text (II, iv, 5): “The Self should be realized — should 
be heard of, reflected on, and meditated upon." If so, it is wrong to 
say, the Mlmamsaka contends, that only a person who has renounced 
all works is eligible for Brahman-knowledge. 
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This argument is wrong. There is no scope for injunction even 
in the karma-kanda. Taga and svarga are related as means and end. 
What is it that is enjoined here? Is it the end or th^ means? It 
cannot be the end, for heaven which a person desires as an end is 
already known to him without any injunction. Nor can it be the 
means, for ihc performance o fyftga is painful; it cannot b^ the case 
that Scripture which has man's happiness in view compels him to do 
what is painful. 

Scripture purports to reveal what is not known yajnataj”5pakam 
ffistram). That yaga is the means to svarga is not known by ps. The 
ritual section makes known to us that the cne is the means to the 
other. In the same way, the Upanisad makes known to us the non- 
differcnce of Brahman and Atman; here also there is no scope for 
injunction. 


[ 17 ] 

The declaration “Crave to know that (Brahman) 
weir' prompts (a person) towards Brahman-knowledge, 
And, the Sruti text “That from whichstates the defini¬ 
tion of Brahman which we desire to know. 

If there is no scope for injunction both in the ritual and know¬ 
ledge sections of the Veda, what is it that prompts a person to perform 
a certain action or to pursue knowledge? It is desire that provides the 
motivatory force in both the cases. A person who has the desire to 
know Brahman pursues Brahman-knowledge in the same way as one 
who has a desire for heaven performs the appropriate sacrifice. That 
is why the text which occurs in the sequel says: "Crave to know that 
(Brahman) well," (Bhrguvalil , first anuvtZka) 

Brahman which is sought to be known may be defined by means 
of its accidental attributes ( tatastha-laksana ) and its essential nature 
( svarupa-laksana ). The &ruti text ( Bhrguvalil , first anuvaka ) "That 
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from which all beings are born.” (yato voL im^ni bhutani 

jayante) contains the twofold definition of Brahman. Creation, 
maintenance, and dissolution of world are the accidental attributes 
of Brahman, while existence, consciousness, and bliss constitute its 
essential nature. The word yatah in the text mentioned above is 
interpreted as containing the svarupa-laksana of Brahman. 

[ 18 ] 

fjqrqi n 

The means of knowing Brahman consists, indeed, in 
abandoning one after another (the different sheaths such as 
the annamayakoSa ), in rejecting the instruments of action, 
etc., and in passing through the sheaths inside. 

One must give up action, the instruments of action, etc., which 
involve duality, and proceed inward to the Self by rejecting annamaya - 
LoSa, pranamaya-kota, etc., as not-Self. 

[ 19 ] 

SIclTiq II 

The fruit is conceived by the person, who longs for it 
due to the desire caused by ignorance, (as something 
limited and as what is yet to be attained). Its restatement 
(by the Sruti text) is to make him pursue (knowledge) for 
attaining the unlimited fruit. 

This verse explains why the Sruti text brahmavid apnoti param 
even at the outset refers to the fruit which accrues to the knower of 
Brahman. 

There are nine anuvakas in the Brahmavall'u A detailed explana¬ 
tion of the first anuvaka starts from this verse onwards till verse (256). 
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[ 20 ] 

<q^t -iwisRT^ncf: n 

Since the rites mentioned earlier (in the ritual section) 
yield, indeed, to the doer a fruit which is not-Seif, a person 
(who desires liberation) dees not, therefore, proceed in a 
different way. 

The performance of karma as taught in the ritual section leads to 
a fruit such as heaven which is different from the Self and which is 
perishable. Liberation is not what is to be accomplished through 
karma . A seeker after liberation will not proceed in the direction of 
karma, but will pursue Brahman-knowledge. 

[ 21 ] 

|| 

Realizing that a fruit which is accomplished through 
a means is perishable, a person who has no desire for it 
longs for the highest fruit (viz., liberation) which is diffe¬ 
rent from the inferior fruit (of karma), because avidya, the 
cause of desire, is not destroyed. 

[ 22 ] 

SIHI ii 

By way of leading (the aspirant) towards the inward 
Self, Scripture utters the means-end-statement, "The 
knower of Brahman attains the highest/' with a view to 
the attainment of what is quite the contrary. 

The iruti text brahmavid apnoti param states aphoristically both the 
means and the end. It says that knowledge is the means to liberation 
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which is the end. Though means-end relation is not applicable to 
mok$a which is eternal, Scripture adopts this procedure as a methodo¬ 
logical device with a view to initiate the spiritual aspirant into 
Brahman-knowledge. 

[ 23 ] 

fwi 3 srsfo tqq j 

Just as a mother prompts a child by saying, "Dear 
child, drink the medicine with faith: your hair will grow," 
so also Scripture prompts a person with a view to the 
attainment ol liberation, net attainable through any means 
(other than knowledge). 

[ 24 ] 

The thought of defect in this (liberation) which may 
arise on account of means-end relation is destroyed being 
burnt by the fire of knowledge that Brahman is one. 

It may be argued that, since whatever is accomplished is perish¬ 
able, liberation, too, inasmuch as it is accomplished through know¬ 
ledge is transitory. But this argument is wrong. The category of 
means-end relation is applicable only in the state of ignorance. Libera¬ 
tion consists in realizing the true nature of Brahman-Atman. Brahman, 
the ultimate reality, is one and non-dual; it transcends the means-end 
relation. It is neither a means to an end, nor an end to be accomp¬ 
lished through a means, for there is no second to Brahman. If it is 
thought that Brahman is what is accomplished through knowledge, it 
is because of ignorance. Though Brahman is eternal and is ever- 
attained, it appears as what is to be attained due to ignorance. When 
there arises Brahman-knowledge, ignorance gets removed; when 
ignorance which suppresses the true and projects the false is removed, 
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release is said to be attained by the knower of the truth. For brahma - 
prapti or release what is needed is the knowledge of the truth, viz., 
that th ejiva is essentially of the nature of the eternal, free, self-lumi¬ 
nous, non-dual Brahman. Release, therefore, signifies the realization 
of what is ever-existent, and not the accomplishment of anything new. 
The Chandogyo text (VIII, iii, 4) characterizes liberation as remaining 
in one’s own form. If the knovver of the truth accomplishes anything 
new, if th cjiva attains a new form which it did not have already, it is 
absurd to say that liberation consists in remaining in one’s own form. 
One’s own form is not to be attained; and what is attained or reached 
will not be one’s own form. 

[ 25 ] 

This inborn desire (of every one), "Let me not have 
even an atom of misery, and let rne always be only happy,” 
can take place only if there is this object (of desire, viz., 
liberation). 

It may be argued that there is no such thing as liberation, and 
that the desire for liberation must, therefore, be ruled out. This 
argument is untenable. The pleasure derived from the sensuous 
objects is evanescent. But everyone desires happiness and nothing but 
happiness all the time. Such a spontaneous desire for eternal happi¬ 
ness can be accounted for only if it is admitted, that there is the state 
of liberation which is eternal bliss. 

' [ 26 ] 

3^ wftfe || 

Even though the nature of liberation is not known, a 
person with his mind burning with the desire mentioned 
above, and filled with the fear of bondage, endeavours for 
liberation. 
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[ 27 ] 

C -V 

q*r. u 

'sS 'O 

Since the end to be attained is everywhere the cause of 
activity, Scripture declares that “the knower of Brahman 
attains (the highest)” with a view to kindle desire (for 
Brahman-knowledge) in the person, 

[ 28 ] 

^§4 ^ «fMN*miqcr H 

Moved by the hook of the fruit declared in the Sruti 
text, a person resorts to the hearing of the text, etc., 
because knowledge can be acquired through them. Scrip¬ 
ture also has declared thus. 

A spiritual aspirant who fulfils the fourfold requirement of eligi¬ 
bility shall resort to the hearing of the texts ( Sravana ) followed by 
reflection ( manana ) and meditation (nididhyasana) which are considered 
to be the principal proximate means (mukhya-antaranga-sadhana) to 
Brahman-knowledge. Commenting on the Brhadaranyaka text (II, iv, 
5), "The Self should be realized — should be heard of, reflected on, 
and meditated upon," Sankara says that the Self should first be heard 
of from a teacher and from Scripture, then reflected on through reason¬ 
ing and then steadfastly meditated upon. He adds: "Thus only is 
the Self-realized when these means viz., hearing, reflection, and medi¬ 
tation, have been gone through. When these three are combined, then 
only true realization of the unity of Brahman is accomplished, not 
otherwise — by hearing alone." 

[29] 

C *\ 
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Since there is no activity here whatsoever, whether 
secular or scriptural, without (the thought of) the result, 
the latter alone induces activity. 

There is no distinction between secular and scriptural activities in 
respect of the motivatory fa.ctor. It should not bethought that, while 
in secular matters a person is moved by the thought of the result 
(prayojanam ), in scriptural matters he proceeds to do certain actions 
because he is enjoined co do so. If a person begins to do a karma as 
taught in Scripture, it is because of the result which he wants to attain 
thereby, and not because of the scriptural injunction. 

[ 30 ] 

3*3 3£3rl II 

Brahmavid, that is, a person who knows Brahman 
attains the Supreme. That Brahman which is of the nature 
of existence, etc., will be clearly explained by Sruti (in the 
sequel) 

[31 ] 

The fruit is stated in the words "attains the Supreme”; 
the attainer of the fruit is spoken of as "the knower of 
Brahman.” From what is conveyed by this sentence it 
follows that Brahman-knowledge is the means to the attain¬ 
ment of the Supreme. 

[ 32 ] 

*3*1 33Tfr#3'3 3^*TR: I 

1*T3lfe 33T II 
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Just as a sacrificer has to attain heaven by means of 
agnihctra, so also the kncwer of Brahman has to attain the 
Supreme by means of Brahman-knowledge. 

[ 33 ] 

sitNisr srni i 

qq: I! 

Here (in the text Brahmavid apnoti param) Brahman 
alone is meant by the word "supreme” (param). Brahman- 
knowledge cannot be a means to the attainment of some¬ 
thing else; for the knowledge of one thing cannot, indeed, 
anywhere be the means to the attainment of something else. 

[ 34 ] 

&g-q^ qqi ii 
esWitaarcrfa: *qt?5i5R%i n 

Attainment is possible in the case of that which 
is limited by space, time, etc., involving duality. How is 
that possible in the case of Brahman which is not limited 
by space, time, etc.? The answer is that though (Brahman 
is) all-pervasive, it is non-attained due to ignorance, like 
the tenth man. 

Brahman, it may be argued, is not an object of attainment. One 
can attain an object which is limited by space, time, and other objects. 
But Brahman is all-pervasive, eternal, and the Self of all; and so it is 
not limited by space, time, and other objects, It may, therefore, be 
objected that Brahman cannot be an object of attainment. 

It is true that attainment in the literal sense of the term is not 
possible in the case of Brahman. The attainment here is not real, but 
figurative (aupacdrika). Consider the case of a person who wrongly 
thinks, due to ignorance, that the tenth man is missing, though he 
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happens to be that tenth man. When his ignorance is removed, there 
is the "attainment” of the tenth man. In the same way, on account 
of ignorance Brahman is not attained; and when ignorance is removed 
it appears as if Brahman is attained though the truth is that it is 
always ever-attained. So the attainment of Brahman is not real, but 
only figurative. 

[35] 

teTRHI 

Indeed, owing to the erroneous cognition of the five 
sheaths such as the annamaya-kosa as “I am (that )/ 1 (there 
is non-attainment of Brahman). 

[36] 

Just as from the knowledge that “I am the tenth/' 
the tenth man is attained through the destruction of 
ignorance, so also there is the attainment of Brahman 
through the destruction of ignorance. 

The non-attainment of Brahman is due to ignorance, and its 
attainment is by means of knowledge. 

[37] 

jtW an i 

ajfrreilcgjhiiS? snsi gWifasS n 

Since the word brahma will be understood in the secon¬ 
dary sense so long as the knower, the known, etc., are 
admitted to be different from Brahman, the knower, the 
known, etc., must be viewed as non-different from Brah¬ 
man with a view to get the primary sense (of the word 
brahma ). 
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If the attainment of Brahman is real, Brahman cannot be infinite, 
great which is, indeed, the primary meaning of the word brahma . In 
that case we may have to adopt the secondary sense by giving up the 
primary meaning. If we are to retain the primary sense, then Brah¬ 
man must be understood as one and non-dual, as free from distinctions 
such as the knower, the known, etc. It follows, therefore, that Brah¬ 
man appears to be different from the knower due to ignorance, and 
that it is attained through knowledge when ignorance is removed In 
short, the attainment of Brahman is only figurative. 

[ 38 ] 

37?^sif^^S5r * mmt fRNifq i 

There is, therefore, no need for an injunction at all, 
as there is (the need) in the state of duality (based on igno¬ 
rance) inasmuch as here (when Brahman-knowledge is 
attained) the evil (viz., bondage) gets removed by the mere 
destruction of ignorance, (in the same way as a sick man 
becomes his normal self) on the destruction of the disease. 

That the attainment of Brahman is real and not figurative may be 
argued in a different way. Even the knower of Brahman, according 
to this argument, is enjoined to practise meditation on Brahman 
( brahma-dhyana ) with a view to attain Brahman. Just as the attainment 
of heaven ( svarga ) through the performance of sacrifice is real, so also 
the attainment of Brahman through the practice of meditation, it may 
be contended, is real. 

This argument is wrong as it is based on a misunderstanding of 
the nature of Brahman-knowledge. There is scope for injunction so 
long as avidya persists giving rise to distinctions such as the knower and 
the known. But when Brahman-knowledge arises, ignorance is des¬ 
troyed; and along with ignorance, its effect, viz., bondage, also gets 
removed. There is, therefore, no need for the practice of meditation 
on the part of the knower of Brahman ( brahmavid ), one in whom 
Brahman-knowledge has dawned. It means that there is no scope for 



BRAHMAVALLI 


295 


injunction once Brahman-knowledge has taken place. Moksa, accord¬ 
ing to Advaita, is remaining in one's own state ( svarupavastha-laksano - 
moksah). Just as a person remains in his normal condition when the 
ailment he is suffering from is removed, so also the jiva remains in its 
own state as the ever-free, self-luminous Brahman when avidya, as well 
as its effect, is removed. 

[ 39 ] 

sssinfaira* qi5?%^qr n 

A person who invests the inward Self with agency and 
then wishes to attain the Self which is not an agent is like 
one who, suffering from cold and seeking for fire, approa¬ 
ches a fire-demon. 

The Self by its very nature is free from agency, etc. Treating it 
as an agent in the real sense, one cannot realize it as a non-agent. The 
attempt to realize the Self which is free from agency, etc., by means 
of meditation which involves distinctions such as agency will not only be 
futile, but will also strengthen the clutches of bondage. 

[ 40 ] 

If it were the case that a person who has the notion 
"I am the agent” should attain the realization to the effect 
“I am this Brahman,” pray tell, what is the cause 
of its non-attainment? There is, indeed, no other cause 
than ignorance. 

It is impossible to realize the Self which is neither an agent nor an 
enjoyer by knowing it as an agent and an enjoyer in the real sense. 
Consider the case of a person who looks upon the Self all the time, 
excepting when he is in the state of deep sleep, as an agent and an 
enjoyer. In spite of the fact that he has such a knowledge all the 
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time except in the state of deep sleep, he has not realized Brahman. 
There is no other cause for his non-realization than his ignorance of the 
true nature of the Self as devoid of agency, etc. 

[41 J 

Therefore th“ immutable inward Self, which is an 
agent due to the association of ignorance, is taught (by 
Scripture) by sublating ignorance and its evil effects. 

[42] 

cTT qfq || 

A person, indeed, attains the Supreme by sublating 
the cognition of the universal, etc., based on the agency 
of the knower, through the knowledge of the inward Self. 

Every cognition, whether it is of a universal (samSnya) or a parti, 
cular (yiiesa), is obtained through the modification of the internal 
organ ( antahkarana ). Agency (kartrtvam) and cognizership (jnatrtvam) 
are the attributes of the internal organ and not of the Self or the T' 
which is immutable and which is free from attributes. As a result of 
the superimposition (adhyasa) of the nature of the internal organ on 
that of the Self, a person says: "I am the agent/' "I am the cognizer.” 
The attainment of the Supreme, the highest good, which is liberation, 
consists in the removal of the cognition of the various objects such as 
the universal, etc., which are not-Self by the immutable knowledge 
(kutastha-drsti) which is Brahman-Atman. 

[43] 
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Since this statement at the beginning expresses aphori¬ 
stically the purport of the entire Anandavalli , (the subse¬ 
quent) Rg mantra which brings out its meaning clearly is 
uttered. 

So far the meaning of the Sruti text brahmavid apnoti param, which 
is very brief, has been explained. Since the text speaks about "the 
knower of Brahman”, it is necessary to know what Brahman is. What 
follows in the sequel sets forth the nature of Brahman. 

[ 44] 

As in the expressions, "bluelily", "red lily," and so on, 
the four words, viz., real, etc., are in the same case, 
because they are related as attribute and substantive. 

The Upanisad defines Brahman as real {satyarri), knowledge 
( jndnam ), and infinite ( anantam ). Here all the four words are in the 
same case, referring to one and the same thing. While the words satyam 
jnftnam and anantam are attributes, the word brahma is the substantive. 

[45] 

m sn«n^5T i 

rrcnfg^M fMW 

Inasmuch as Brahman, being the thing to be known, 
is intended as the principal, it is, therefore, to be under¬ 
stood as the substantive. The words other than that are 
attributes. 


[ 46 ] 

q i ITfcl II 


38 
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Just as the words “blue/* ."big,” and "fragrant” by 
qualifying lily are in co-ordinate relation, so also the 
words "real”, etc., by qualifying the supreme Brahman 
are in co-ordinate relation. 

[47] 

Being thus qualified by words such as "real”. Brah¬ 
man stands distinguished from all other substances quali¬ 
fied by attributes opposed to its own. 

The three attributes, viz., real, knowledge, and infinite, serve to 
distinguish Brahman from all other things which are unreal ( anrta ), 
insentient ( acetana ), and finite ( paricchinna ). 

[48] 

qsj tffcT | 

As in the case of "blue lily”, etc., Brahman is ascer¬ 
tained by distinguishing it from others. When it is thus 
distinguished, it can be said to be known, and not other¬ 
wise since it is not ascertained (through differentiation). 

When we say, for example, that a particular lily is blue, it serves 
to differentiate that flower from other lilies which are red, etc. A blue 
lily is said to be known only when it is known a? distinguished from 
the red lily, etc. This is the case with regard to everything. It may 
be said in a general way that a thing is said to be known only when 
it is known as distinguished from all else. 

[49] 

^ ajf| || 
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If an object is different (from others of the same class) 
it can be a substance qualified by attributes. But, here, 
since there is no other Brahman, pray, tell, how can it be 
the qualified? 

An objection against the explanation of Brahman as the qualified 
and satyam, etc., as attributes is stated in this verse. 

One object can be distinguished from others of the same class by 
means of attributes which qualify it. A particular lily can be distin¬ 
guished from other lilies by using attributes such as blue, red, etc. But 
that is not possible, it is argued, in the case of Brahman which is said 
to be one and non-dual. Unlike the blue lily which can be distin¬ 
guished from the red lily, etc., there is no other Brahman from which 
it has to be distinguished by means of attributes. If so, how can it be 
the qualified? 


C so j 

*r^T*Tfq ll 

If there is attribute-substantive relation, the defect 
(mentioned above) will arise. Let there be the defined- 
definition relation. In this (explanation) there is not even 
a trace of defect. 


The objection stated in the previous verse is answered here. The 
words satyam, jnanam and anantam have heen used in the defining sense 
and not in the qualifying sense; and so Brahman is the defined ( laksya ) 
and “rear', etc., state the definition ( laksana ) of Brahman. 

[51] 
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Here, that is said to be an attribute which, abiding in 
a heterogeneous object (which belongs to a class of many 
similar objects) and coinhering in the object it qualifies, 
distinguishes it from others of the same class. 

The relation that obtain.*; between the definition and the thing 
defined is different from that which obtains between the attribute and 
the thing qualified. This calls for an explanation of (1) an attribute 
(vi&esana), (2) a substantive (viSesyd), (3) definition (< laksana ), and 
(4) the thing defined ( laksya ). 

An attribute is that which distinguishes an object which it qualifies 
from others of its own class (samanajatiyat-vyavartakam viiesanam ). 

[52] 

A substantive is said to be that which is in association 
with the universal and other features, and which possesses 
many qualities which are present in some and absent in 
others. 

Every object has many specific qualities (viSesa-dharmd,h) in addi¬ 
tion to the universal or the class characteristic (s&manya-dharma). Take 
the case of a lily which is blue. It is characterized by liliness 
(utpalatvam ) which it has in common with other lilies. It has also 
certain specific or particular qualities such as the blue colour, which 
distinguishes it from other lilies which are red, white, and so on. So a 
specific quality, e.g., the blue colour of a lily, is present in some, but 
absent in others. If every lily were characterized by the blue colour, 
the latter would cease to be a specific quality, and the object also 
would cease to be a substantive in the absence of a specific quality to 
qualify it. So a substantive {viiesya) is that which is distinguished 
only from other objects of its own class ( sajatiyamatrat-vyavartitam 
viSesyam ). 
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[53 j 

A definition of an object is that which isolates all other 
things from the thing defined, i.e., which causes the diffe¬ 
rentiating knowledge in respect of the defined, and which 
is related to the defined (through identity). 

A definition ( laksana ) distinguishes the thing defined from every¬ 
thing else, from the objects of its own and other classes ( sajatlyadvija - 
iiyacca sarvasmadvyavartakam l ak sen am). 

[54] 

Here, the defined is said to be that which, through its 
definition which is one, is distinguished from other objects 
of its own class, as also of other classes which are opposed to 
it. 

A thing is said to be the defined ( laksya ) when it is marked off 
from all else by its definition (svalaksanena sarvasmadvyavartitam yattal- 
lak$yam). 


[55] 

iNNisN ii 

The words, satyam , etc., are unrelated with one another 
because they subserve something else. Hence, each of 
them is related with the substantive. 

It was stated in verse (50) that the words satyam , etc., have been 
used in the defining and not in the qualifying sense. It is now argued 
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that the explanation of the text in terms of attribute-substantive relation 
is equally tenable. 

The words satyam , jnanam, and anantam have their purport in 
Brahman which is the chief object of knowledge. And also there is no 
mutual expectancy among these words. Each of them is independent 
of others, and is directly related to Brahman. Thus we get: satyam 
b/ahma (Brahman is +he real ), jnfinam brahma (Brahman is knowledge), 
and anantam brahma (Brahman is infinite). Being thus related to the 
word "Brahman” which is the substantiv e, they serve to distinguish it 
from what is not real, what is insentient, and what is finite. 

[56] 

That is real which never attains another form diffe¬ 
rent from that in which it has been once known. Hence 
it is different from effect. 

A thing is said to be real when it does not change the nature 
which is ascertained to be its own. Consider the case of clay. The 
nature which is ascertained to be its own does not undergo any change. 
But it is quite different in the case of the objects made of clay. What is 
known as a pot at one time may be seen later on in the form of pot¬ 
sherds. A pot which is an effect is a mutable thing. The form in 
which it is known does not remain the same, and so pot and other 
objects which are produced, which are modifications, are unreal. That 
is why the Chandogya text (VI, i, 4) says, by way of illustration, that 
the clay alone is real, and that the modifications such as pot, and 
so on are unreal. Since Brahman is real, it is different from things 
which are produced (kftrya-vilak$anam ). 

[57] 
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Here (in that case) Brahman which is free from all 
kinds of modifications assumes the nature of cause, and 
thereby becomes insentient. 

This verse states an objection. It may be argued that, if Brahman 
is other than effect, it has to be treated as cause ( karana ) and also as 
insentient ( jada) like clay. 

[58] 

With a view to remove the two defects, it is said that 
Brahman is knowledge. Since the word “knowledge" is 
used in different meanings, what is the meaning in which 
it is used here? 

The word jliana, which qualifies Brahman, is intended to show 
that Brahman is neither the cause nor insentient. 

The word jnana may be derived in four ways conveying the sense 
of (1) the knower, the agent of the act of knowing, i.e., j&nati iti 
jnanam , (2) the object known, i.e., jnOyate iti jnanam, (3) the instru¬ 
ment of knowledge, \.e.,jnayate anena iti jnanam, and (4) knowledge, 
i.e., jnaptiriti jnanam. If so, it may be asked, which of these is meant 
when it is said jnanam brahma ? 

[59] 

II 

Since it is used as an attribute of Brahman and since 
it goes along with the word “infinite", it is proper to say 
that the word jnana means knowledge; otherwise, it is open 
to objection. 

If the word jnana which qualifies Brahman is derived in any 
other sense than that of knowledge itself ( jnaptih , avabodhah ), Brahman 
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will cease to be infinite. If, for example, we derive it in the sense of 
the knower and apply it to Brahman, the latter, as the knower, 
becomes delimited by the known as well as by knowledge. So it 
must be explained in such a way that it accords with the meaning of 
the word “infinite" (anantam) with which it is used to qualify Brahman. 
The only derivation which will be tenable in the context is that which 
conveys the sense of knowledge itself. 

[ 60 ] 

Therefore, knowledge which is real as well as infinite 
is here understood. Because of this reasoning, the abstract 
notion of the verb (i.e., knowledge itself) will hold good. 

[ 61 ] 

wrc era I 

-v 

From the expression, “Brahman is knowledge,” it (i.e., 
Brahman) may be thought of as finite, because empirical 
knowledge is, indeed, associated with finitude. 

Empirical knowledge is momentary ( k$anika ) and therefore limit¬ 
ed. If Brahman is said to be of the nature of knowledge, it will 
follow, it may be argued, that it is finite. 

[ 62 ] 

elm n 

So in order to deny that (objection), the word “infinite” 
is used. The word antah means limit, and also a fixed 
measure; and its opposite is infinitude. 
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The objection stated in the previous verse ie now answered. 

The cognition of an empirical object obtained through the modifi¬ 
cation of the mental mode ( antahkaranavrtt ?) iz finite. But Brahman 
which is of the nature of knowledge is immutable ( kutastha ). It is 
not vrlti-jnSua, but svarnpa-jnana. It is infinite (ananta) inasmuch as 
it transcends the limitations of space, time, and object. 

[63] 

^ cT3 II 

If it be said that the sentence conveys the sense of a 
non-entity since, the scope of the words ‘‘real”, etc., 
comes to an end after negating the unreal, etc., and since 
Brahman is not known, it is not so. 

It may be argued that the sentence, “Brahman is real, knowledge, 
and infinite/* does not set forth the nature of Brahman. Each one 
of the words in the sentence is meant only for negating something. The 
word satyam negates what is unreal; the word jnanam negates what is 
insentient; and the word anantam negates what is finite. So these 
words are not intended to reveal the nature of Brahman. Nor is 
Brahman known through any other source of knowledge such as per¬ 
ception. If so, the sentence has to be explained, according to this 
argument, as having its purport in a non-entity, a void (funya) and 
not in Brahman. 

The untenability of this argument is shown in verses (64) to (69). 

[64] 

cTWIgJ fifFp-i || 

An illusion which does not rest on a real substratum 
is nowhere seen. Hence, all illusions are based only on the 
real. 
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An illusion cannot take place in the absence of a substratum. In 
the case of the rope-snake illusion, the rope which is in front is the 
substratum for the illusion to arise. It is the rope that is mistaken for 
a snake. 3rahman is the substratum on which the pluralistic universe 
which is unreal, insentient, and finite is superimposed. Through the 
negation of the unreal, etc., the text intends to teach that Brahman is 
the reality ( pararaarlha-vastu) lying at the basis of the illusory manifes¬ 
tation of the whole universe. So the text has its purport in Brahman 
and not in a void. Brahman which is the substratum for the appear¬ 
ance of the world is not a void (niradhisthana-bliramasya aprasidnkatvdt na 
brahmanafr Sunyatvcm). 


[65 ] 

^ II 

From a word such as “lily,” the cognition of the word- 
sense takes place to us. It is not competent to convey the 
cognition of the absence of a thing, which is the meaning 
of a sentence. 

It was stated earlier that the words “real," etc., serve to negate 
the unreal, etc. Though this explanation has been offered to start with, 
it is not strictly speaking tenable. A word can convey only a word- 
sense and not a sentence-sense. From the word “lily" we get the cog¬ 
nition of the object denoted by the word, and not the cognition that it 
is not lily ( nedam ulpalam ). The latter can be conveyed only by a 
sentence, i e., by a group of words, and not by one word. Similarly 
the cognition that Brahman is not unreal, which is the import of a 
sentence, cannot be conveyed by the word “real." It should, there¬ 
fore, be said that the words satyam , etc , convey respectively the sense 
of the reality ( paramdrthatva ), of the self-luminosity (svayamprabhatva ), 
and of the fullness ( pTirnatva) of Brahman. 
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[ 66 ] 

sifcq 5 ?? q^T%| % I 

qa*13*?R sraWRRjSRfl^li 

After knowing the word-sense from the word, a person, 
indeed, later on knows the absence of the opposite, because 
of their mutual opposition, as in the case of the destroyed 
and the destroyer. 

From the presence of rats in a particular place a person infers the 
absence of their enemy, viz., the cal, because they are related as the 
destroyed and the destroyer. In the same way, after grasping the 
meaning of the words "real", etc., a person presumes the absence of 
unreality, etc., in Brahman. Since reality and unreality are related 
as contradictories. Brahman cannot be both real and unreal at the 
same time. Since it is known through the given word that Brahman is 
real, one. can postulate the absence of unreality in Brahman. Just as 
the stoutness of a person who is known to fast by day cannot be 
accounted for unless we suppose that he eats at night, so also the 
reality of Brahman cannot be accounted for unless we suppose the 
absence of unreality in it That Brahman is not unreal, etc., is not 
known through tabda, but only through postulation ( arthapatti ). 

[67] 

I 

The relation (of identity) between the attribute and 
the substantive is first of all known from the sentence. But 
the absence (of the unreal, etc.,) is known from some other 
source of knowledge, and not from the sentence. 

The two words satyam brahma which are placed in co-ordinate 
relation are related as attribute and substantive. The relation that 
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obtains between them is one of identity ( tadatmya-sarnbzndha), and so it 
is known, in the first instance, from iabda that Brahman is reah That 
Brahman is not unreal, which is known subsequently through postula¬ 
tion, cannot itself be the meaning of the verbal testimony ( &abda ), for 
that is the meaning of a sentence, which is not otherwise obtained 
(ananyalobhyah Sabdartkah). 

Since the sentence conveys the sense that Brahman is real, know¬ 
ledge, and infinite, it is wrong to say that it has its purport in a void 
or a non-entity. 


[ 68 ] 

The cognition of the blue colour does not arise leaving 
out the thing which has the blue colour. In the same way, 
the cognition of the substantive, too, does not arise leav¬ 
ing out the attribute. , 

✓ 

To know a substantive is to know it as possessing a certain attri¬ 
bute, and to know a certain attribute is to know it along with the 
substantive of which it is the attribute. To know the one is to know 
the other, because the two are correlatives. Therefore, the words 
satyam , etc., which cannot obviously be the attribute of a non-entity, 
point to Brahman which is the substantive. 

[69] 

From words such as “blue”, the cognition of the sen¬ 
tence-sense takes place to us. Thus (because of the rela¬ 
tion to the other word), the expectancy, viz., “What is that 
which is blue?” is intelligible. 
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A sentence is a group of words. The construed meaning (anvito* riha) 
of a sentence takes place when words combine with each other fulfilling 
certain conditions like expectancy (ak&hksti), fitness ( yogyalcL ), etc. 
Thus, when the word “blue 0 is uttered, a certain expectation is aroused 
for the completion of thought as can be seen from questions such as 
“Which is blue?**, “Where is it?", etc. And the expectancy is fulfilled 
when it is said “a blue lily.“ In the same way words like “real", etc., 
point to Brahman with which they are combined in a significant way, 
and not to a void or a non-entity which cannot bear any relation. 

[70] 

^ to n 

Similarly, since all objects are known through per¬ 
ception (and other pramanas), the momentariness (of any¬ 
thing) can never be established. 

A fresh objection is now raised. Knowledge is momentary; and 
since Brahman is knowledge, it is momentary. So, the expression 
jnanam brahma, it is argued, points to the momentariness of Brahman. 
This objection will not do. 

It is through pramanas such as perception that we come to know 
of anything. But no pramana can be cited as proof of the momentari¬ 
ness of an object. Perception, for example, reveals what has so far 
remained unknown. The object which, though existed, was not known 
earlier comes to be known now. The earlier state when it was not 
known and the later one when it comes to be known are different. This 
difference has to be admitted since a thing cannot be both known and 
unknown at the same moment. So the existence of a thing prior to its 
becoming an object of knowledge at a particular moment is obvious. 
If so, it is not momentary. What holds good in the case of perception 
is equally true of inference and other pramanas. 
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So far as Brahman-Atman is concerned, Scripture emphatically 
declares that it is eternal consciousness; e.g., there is the Brhadaranyaka 
text (IV, iii, 23) which says: “The vision cf the witness can never be 
lost/' 


[71] 


When a pot exists, its destruction cannot take place; 
when it does not exist, destruction cannot be in it. If it 
be said that (even after destruction) the object exists (as the 
locus of destruction) as before, there is no destruction of 
pot as before. 


Since it is impossible to prove the destruction of any object, the 
momentariness of objects is not tenable. Either the object, say a pot, 
exists or not. If it exists, its non-existence or destruction is not true. 
The object which is existent cannot also be non-existent at the same 
time, existence and non-existence being related as contradictories. If 
it does not exist, there is no destruction of it. In the absence of the 
object, it is meaningless to talk about its destruction ( naia ). Destruc¬ 
tion requires a locus (ettraya), and if the object is not there to serve as 
the locus, where is it located? It is no argument to say that the object 
continues as before to exist even after its destruction as the locus of 
destruction. It will only mean that there is no non-existence or destruc¬ 
tion of object as in the earlier state. 

[72] 


fit sid mv I 



BRAHMAVALLI 


311 


If ihe destruction of destruction is acceptable,, may 
you live a hundred years. That the pot is indestructible 
is our view, and so far it has not been struck down. 

If it is said that, though destruction has taken place when the pet 
exists, the destruction itself is destroyed because of the existence of the 
pot to which it is opposed, it amounts to saying that the pot exists. 

[ 73 ] 

* ?TS \i I 

ci WW II 

The act of destruction does not kill its locus, the 
object which undergoes destruction, any more than the 
act of going can kill the goer. How can anything, which 
depends for its existence upon something else existing, re¬ 
move that other thing? 


[ 74 ] 

Since it has already been said that this sentence states 
the definition (of Brahman), the objection that a void is 
what is meant here due to the adoption of the qualifying 
sense cannot apply. 

It has been shown that the sentence satyafh jnanam anantam brahma 
does not refer to a void or a momentary existence even when it is inter¬ 
preted in terms of attributive-substantive relation. But strictly speaking 
it is meant, as stated in verse (50), as a definition of Brahman, ancf so 
its purport is not in a void or a momentary existence. 
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[ 75 ] 

=r cti^ 4 ii 

Though these are attributive words, they are used in 
the sense of a definition (of the essential nature) of Atman. 
In the absence of the defined, the words, “real , 0 etc., 
cannot have their purport in that. 

No definition is possible in the absence of the defined. Just as an 
attribute points to the substantive, so also a definition points to the 
defined. There is no need for a definition of a non-entity. So when 
the sentence is interpreted even in the defining sense, it does not point 
to a void. 


[ 76 ] 

3^ erg: i 

C\ 

"\ 

So t this sentence does not relate to a void since it states 
the essential nature (of Brahman). Even if (Brahman) is 
the substantive, it is not the case (that the sentence points 
to avoid), since the words do not abandon their mean¬ 
ings. 


[ 77 ] 

If words like "real,” etc., do not convey their mean¬ 
ings, they cannot differentiate the substantive. The dif¬ 
ferentiation of the substantive is intelligible only if words 
convey their meanings. 
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[ 78 - 79 ] 

5^53: ^i|cr: I 

ci^^ss^l^oqi^cr fajNowjl 

^nqfq^sRrgl^ qftfw^ i 

rT%^q 5 k^ITT: «F^?^!vT W^i I! 

Further, here the word brahma , along with other words, 
is significant by conveying its own meaning. Among these 
words, the word anania becomes an attribute only by 
negating finite objects. The remaining (two) words become 
attributes only by way of conveying *heir own meanings. 
The exclusion of the opposite is obtained through impli¬ 
cation and not (directly) from the sentence. 

Since the word brahma is derived from the root brh to grow, it 
means a being which is great, vast. This is another reason to show 
why the sentence which we are discussing here cannot refer to a non¬ 
entity. 

Though all the three words, satjyam, jnanam and anantam , become 
attributes only by way of conveying their own meanings, there is this; 
difference: while the word ananta becomes an attribute by way of 
negating finitude, the other two words become attributes by conveying 
their positive meanings. 

[ 80 ] 

Inasmuch as Brahman is spoken of as what is laid in 
the cave, and since from (Brahman), this Self, (ether, etc., 
are said to have come), the identity of meaning of the two 
words "Brahman” and "Atman” is, therefore, ascertained. 
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It may be axgued that Brahman is not infinite since it is limited by 
the Self which is different from it. But this argument is wrong since 
the Self is non-differcnt from Brahman. It is significant that the 
Upatiisad uses the term “Brahman" in the piace where the term 
“A.tinan" is normally used, and vice versa. Whereas we would usually 
say that the Self is seated in the intellect ( baddhi ) which is here refer¬ 
red to as the “cave", and that it is the witness of all mental modes 
Xsarvabuddhivrtti-saksi), the Upanisad in the sequel refers to Brahman as 
existing in the intellect and as its witness. It only means that Brahman 
is no other than the Self of the individual. Again, while Brahman is 
usually referred to as the source of ether, etc., the Upanisad in the 
sequel points out that from that Brahman ( tasmat ), i.e., from this Self 
(etasmat atmanah), ether caine into existence. This again confirms the 
non-difference between Brahman and Atman. If so, the contention 
that the Self, being different from Brahman, limits it is untenable. , 

The two passages referred to in the verse are: (1) yo veda nihitam 
gukayiim parame vyoman and (2) tasmadva etasmaddtmana aka 4 ah 
sambhutah. 


[81 ] 

fqqtijTTJq: ^ <Wr II 

If it be said that the supreme Brahman is spoken of 
as different from the conscious Self, pray tell, how could 
the difference known through Scripture be set aside? 

If it be the case that the difference between Brahman and the Self 
is taught by Scripture itself, it must be real; and if it is real, it can 
never be removed. Such a conclusion is undesirable. Further, it goes 
against the teaching of the principal texts like tat tvam asi which stress 
the non-difference between Brahman and the jiva. It should, therefore, 
be said that, wherever truti seems to speak about the difference 
between Brahman and the jiva, it does not intend to show that 
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difference is real; it only makes a re-statement ( anuvada ) of our common 
belief in difference which is due to avidyoL with a view to teach non- 
difference. 


[82 | 

q sig \ 

fofcrt ^ 4 q#*# n 

If the Self by its very nature is not the supreme 
Brahman, what difference could either scriptural injunction 
or meditation make to this afflicted jlvai 

It is no argument to say that, though the difference between 
Brahman and the jiva is real based as it is on the support 
of Scripture, it can be overcome by following the scriptural command 
"Let the mind dwell in the thought that Thou art That" ( tat tvam asi iti 
ceto dharayediti niyogat), or by means of meditation. If th ejlva by its 
very nature is not Brahman, neither scriptural injunction nor meditation 
can help it to attain the nature of Brahman. Nor can they overcome 
the difference between Brahman and the jiva, if it is really the 
teaching of Scripture. 

[ 83 ] 

311 

If, for one who sees the inward Self devoid of other 
objects, the realization ,f I am Brahman 5 ' takes place from 
Scripture, how can the supreme Brahman be different 
from the Self? 

The objection of the opponent was refuted in the previous verse by 
conceding bis assumption that Scripture teaches the difference between 
the jiva and Brahman. Strictly speaking, Scripture purports to teach 
their non-difference. When a person discriminates the Self from the 
not-Self and realizes that he is no other than Brahman by understanding 
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the purport of the texts like tat tvam asi , how can the supreme Brahman 
be different from him? 

[ 04 ] 

(% ri*. II 

vs 

If it be held that not-gross, etc., are the attributes of 
Brahman which is other than the Self, what is their use to 
this Self when they are not its attributes? If they are the 
attributes of the Self, the idea of difference (between Brah¬ 
man and the Self) is removed by them. 

A different argument is now advanced to show that th ejiva must 
be different from Brahman. The Brhadaranyaka text (III, viii, 8) 
describes Brahman as not-gross, but the jiva is gross; and since Brah¬ 
man and the jiva are characterized by a set of different attributes 
which are mutually exclusive, they must be different. 

This argument will not do. The description of Brahman as not- 
gross, etc., is of no avail so far as the Self is concerned. vVhat does the 
jlva personally gain by denying grossness, etc., of Brahman? If, on the 
contrary, the Self is said to be not-gross, etc., it will help to differentiate 
the Self from the body, the senses, and the mind and thereby to 
overcome the thought of difference between the Self and Brahman, for 
the person will be led to understand that the Self which is not-gross, 
not-subtle, etc., cannot be different from Brahman, the ultimate reality. 
Since the essential nature of Brahman and Atman is the same, it is not 
possible to argue that they are different. 

[ 85 ] 

Since Sruti, beginning with yat sdksdt , ends with ya 
dtmd, (Brahman and the Self are one). If they are different 
the completion of the meaning of the.one by the other is 
not possible. 
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Here reference is made tc the Brhadaranyaka text (III, iv, 1) which 
speaks about "the Brahman that is immediate and direct—the Self that 
is within all" ( yatsak?adaparok$adbrahma ya dtmc, sarvantarah) with a 
view to show that Brahman and the Self are non-diflferent. In this text 
Brahman is spoken of as that which is immediate and direct, and the 
Self as the inner being of all. Here the usage of these two words 
"Brahman" and the "Seif" is not along conventional lines. Whereas 
it is commonly held that the Self is direct and immediate, iruti here 
says that Brahman is direct and immediate. In the ^ame way, instead 
of saying that Brahman is the inner being of all, it says that the Self is 
the inner being of all. If the word "Brahman" is used in the place of 
the "Self" and vice versa , it is because of the fact that the two words 
refer to the same entity. Each word includes the connotation of the 
other, and this will not be possible if Brahman and Atman are 
different. 

[ 86 ] 

If it is accepted by you that the supreme Brahman 
is the Self alone, then (Brahman is a knowei) because the 
Self is the agent of cognition. The word jndna is used in 
the sense of the agent of cognition. 

This verse, as well as the next one, states the opponent's view. 

If Brahman is non-differcnt from the Self, it becomes a knower 
( jnata ), for it is a well-known fact that the Self is a knower, the agent 
of cognition. 

[ 87 ] 

If the root-sense is taken, the defects of other-depen¬ 
dence and impermanence will arise. And, because of the 
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well-known authority of the ! Tarka-Sastra , the Self must be 
taken as an agent alone. 

Knowledge is object-dependent and impermanent. If Brahman is 
knowledge, it will be open to the charge of other-dependence and 
impermanence. But there will be no room for these defects if Brahman- 
Atman is said to be the knower ( jnata ) by deriving the word jnana in 
the sense of knower, i.e., the agent of cognition (janati iti jncLvam), 
and not in the cognate sense of the verb. This view that the Self is 
the knewer meets with the approval of the Naiyayika. 

[ 38 ] 

Raising the arms above, those who are experts in 
criticism say all this as said (above). But this will not hold 
good. Why? 

[ 89 ] 

Though knowledge is not distinct from the nature of 
the Self, it is spoken of as an effect by courtesy. The 
changes which take place in the mind are superimposed 
here (i.e., on knowledge) due to non-discrimination. 

Knowledge is the essential nature of the Self, and so it is not 
different from it. It is immutable; it is not subject to changes (vifcfirah) 
such as beginning and end. But the mental modes, the changes which 
take place in the mind which is the adjunct of the Self, have beginning 
and end. Being illumined by the knowledge which is the Self, they are 
spoken of as cognitions. On account of ignorance, the changes of the 
mind are wrongly superimposed on the immutable knowledge which is 
Atman. It is only in a figurative sense that knowledge which is the 
Self can be said to be an effect or what is originated. 
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[ 90 ] 

^R q I 

SlcqqqniM q^%°gqqqq I! 

Knowledge which is the nature of the Self is not 
different from it. The cognitive functioning of the mind 
is ascribed by courtesy to the Witness thereof. 

The internal organ which carries the reflection of consciousness 
( sabkasa-antakkarana ) is the kuower, the agent in the act of knowing. 
The Self which is only a witness thereto is only knowledge and not a 
knower. 


[-91 ] 

^IR^cFqflsqiH zpMU 2R: I 

For, the mind pervaded by the knowledge-Self gives 
rise to modes which are all embraced by consciousness, 
even as the sparks of the red-hot iron (are pervaded by 
fire). 

The mental modes can be compared to the sparks of a red-hot iron 
piece. Every spark that comes out of the glowing iron piece is seen in 
the form of fire. Likewise, since the mind is pervaded by the conscious 
Self, every mental mode, being thus illumined, is in the form of 
cognition. 

[ 92 ] 

^q^l: JR5R || 

Seeing that the cognitions given rise to by the mind 
are blended with knowledge, the ignorant think of the 
knowledge which is immutable as originated. 
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[93 1 

^OTIIT | 

' If the appearance and disappearance (of the modes) 
of the mind of men are said to be of the Witness-self, on 
what other evidence is the agency of the Witness-self said? 

[ 94 ] 

rrresrq m\ 3*11 
rraisfclM 11 

Just as earlier fi e., prior to the rise of the mind) 
consciousness remains unaffected by the mental state, 
so also even after the rise of the mind it is in the same 
condition. Indeed, the immutability (of consciousness) is 
known through experience. 

It is the Witness-consciousness which reveals to us the presence as 
well as the absence of the mind. Mind is insentient (jada). Carrying 
the reflection of consciousness, it knows itself as "I" ( aham)\ in the same 
way it knows other objects as “this” ( idam ). It is through the mind 
which is subject to modifications that we are able to have the cognition N 
of anything as such-and-such. The mind is present in waking and 
dream states, but is absent in the state of deep sleep. Waking up from 
deep sleep, a person recollects his experience by saying : “I did not 
see anything.” Since the mind as such is absent in the state of deep 
sleep, one is not conscious of anything at that time. There is no 
duality of subject and object in that state. While the mind is some¬ 
times present and sometimes absent, consciousness is uniformly present 
in all the three states of waking, dream, and deep sleep. It remains 
unaffected by the mental modes which appear and disappear, while 
merely witnessing their presence or absence. 
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[ 95 ] 

q i 2m ^\>^m ?rsr^ H 

Since Brahman illumines the agent and the act. words 
which designate the agent anu the act indirectly indicate 
the supreme Brahman; they cannot directly denote it. 

It is not possible to argue that Brahman is subject to change 
(sakriyam) on the ground that it can be denoted by a word ( pada - 
vacyaivat ), and that whatever is denoted by a word is subject to change, 
e.g., a pot. This argument proceeds on the wrong assumption that 
Brahman can be denoted by a word. Words can denote a class 
characteristic (jati), nr a quality (girta), or an action (kriyoL), or a 
relation [sambandha) . But Brahman is none of these, and so it cannot 
be denoted by words. It can only be indicated through secondary 
implication. 

[ 96 ] 

-V ' *\ 

But as to Brahman's consciousness which is not diffe¬ 
rent from Brahman, which is non-different from all, and 
which is immutable, it is the inward Self of all. 


Brahman cannot be denoted even by the word jnana. 

We use the expression "consciousness of Brahman" (brahmano 
jnanam ) quite frequently. It does not mean that Brahman is different 
from consciousness. It must be understood as in the case of "the light 
of the sun" or "the heat of the fire." 


[ 97 ] 


^Tishnf^Ri i 
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Likewise, Brahman is indicated by implication and not 
denoted by the word satya which means the supreme reality 
in which all diversity which is not-Self is negated. 

[ 98 ] 

Thus, words like "real”, etc., without abandoning 
their own meanings indicate by implication the supreme 
Brahman by eliminating what is opposed to it through the 
destruction of ignorance. 

C " ] 

Words like “real”, etc., which eliminate ideas such as 
unreality; have different meanings, since the ideas to be 
eliminated are different. Therefore, it follows that the 
Self is not to be construed as the import of a sentence. 

It was stated earlier that the three words satyam, jnanam, and 
ananta?n convey their own meanings and thereby serve to eliminate the 
unreal, the insentient, and the finite respectively. Since the things to 
be eliminated are different, there is the need for the use of three 
different words. Consequently the meaning conveyed by the three words 
are said to be different. But it should not be thought on this account 
that the sentence here conveys a relational content (sarhsr$ta-visaya). 
Brahman is pure and simple, one and impartite ( ekarasa ), and the words 
here have their purport in Brahman. So the sentence conveys a non¬ 
relational (asamsrsta), non-verbal content (avakyartha). 

, [ 10 °] 

%cftfcT I 

^5i cl^WH 
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Only thus, all passages like "That from which words 
return,” and also, "Not this, not this,” are significant; 
otherwise they will become meaningless. 

That Brahman-Atman cannot be made known thiough words is 
brought out by the Taittiriya text (II, iv, 1), "That from which words 
return along with the mind, being unable to reach.” If it cannot be 
designated by words, it must necessarily be nirvije$a t what is free from 
ail characteristics of every kind, gross as well as subtle. That is why 
the Brhadclranyaka text (III, ix, 26) says; "Not this, not this.” 

[ 101 ] 

TO ii 

The word “real” signifies immutability. It is said to 
constitute the nature of knowledge. Knowledge being in 
itself immutable, the infinitude and the oneness of the 
knower, i.e., the Witness-self, (is thereby established). 

[ 102 ] 

wni 

The supreme Brahman is, indeed, not an object whioh 
is most desired to be known, because it is non-different 
from the knower. And since there is no other knowerthan 
Brahman, how can it be said "He who knows”? 

This verse states an objection. 

The critic argues that the Advaitin cannot give a satisfactory 
explanation of the text, "He who knows” Brahman (as existing in the 
intellect), inasmuch as it lends support to the difference between the 
knower and Brahman. Since Brahman, according to Advaita, is non- 
different from the knower, it cannot be what is known, an object of 
knowledge. Nor is there, according to Advaita, a knower different 
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from Brahman, for the Brhadaranyaku text (III. vii, 23) says that there 
is no other witness (dras (a), no other thinker (manta), no other knower 
(vijneitd), but Brahman. Nor is it possible to say that one and the 
same entity is both the knower and the known, for what is known must 
be different from the person who knows. If sc, the text yo veda, the 
critic argues, cannot be interpreted on the basis of Advaita. 

[ 103 ] 

What is already attained is attained by the mere 
destruction of ignorance through that knowledge which 
negates the unreal, etc., arising from the ignorance of 
Brahman which is indicated through secondary implica¬ 
tion by words like "real", etc. 

The objection stated above is answered in this verse. 

The text should not be construed on the basis of the knower-known 
relation. Though Brahman is already attained or known, it appears 
as if it were not attained or known due to ignorance. The removal 
of ignorance which veils the nature of Brahman is figuratively referred 
to as attainment of Brahman or knowing Brahman. 

[ 104 ] 

^llrl feFTlft ftgrESf I 

ft^ ft3x13=3 fti: || 

Thus, one knows what is already known; and "being 
already free, one is liberated;" and also what is already 
removed is removed. I promise you thrice. 

Though the jiva in its essential nature is Brahman itself, it does 
not know itself to be so only due to ignorance. As in the case of attain¬ 
ing what is already attained, to know Brahman is to know what is 
already known. Since Brahman is ever-free and since it is non- 
different from the inward Self of the individual, the bondage of the 
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jlva which is to be removed is like removing the serpent in the rope. 
The serpent is not in the rope; it is only imagined to be there. Like¬ 
wise. the condition of bondage can never be a characteristic of the 
ever-free Self; but it is imagined to be so, the real nature of the SHf 
being concealed by avidyct. So what is ever-free gets liberated; and 
bondage which is net really there gets removed. That is why 3ahkara 
says in the course of his commentary on the Brhadaranyaka text, IV, iv, 
5: "Really there is no such distinction as liberation and bondage in 
the Self, for it is eternally the same; but the ignorance regarding it is 
removed by the knowledge arising from the teachings of Scripture." 

The idea of the attainment of the attained finds support in the 
Brhadaranyaka text (IV, iv, 6) which says: "Being Brahman, he goes 
to Brahman" ( Brahmaivu san brahmapyeti). The Aitareya text (III, i. 3), 
"Consciousness is Brahman" {pro man am brahma) conveys the idea that 
Brahman which is of the nature of consciousness is already known. 
Brahman-consciousness is the basis of every act of cognition. What is 
presupposed in every act of cognition is already known. The Katha 
Upanisad (II, ii, 1) speaks of the liberation of what is already liberated 
(vimuktaSca vimucyate). The idea of removing what is already removed 
is supported by the Chandogya text (VI, ii, 1) which says that Brahman, 
the ultimate reality, is “one only, without a second" ( ekameva advitiyam). 
Only if there is a second to Brahman, the question of removing what is 
other than Brahman will arise. But Brahman is free from difference of 
every kind — sajatlya, vijatiya and svagata-bheda . There is nothing like 
Brahman; there is nothing unlike it; and also Brahman is free from 
internal differentiation. So th ejiva which in its essential nature is no 
other than Brahman is not really subject to bondage. What is really 
free from bondage appears to be bound due to avidya. And so remov¬ 
ing bondage is a case of removing what is already removed. 

[ 105 ]' 

Hence, with the vision obscured by agency (and other 
attributes) ascribed (to the Self) due to ignorance, one does 
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not know Brahman in its true nature as real, etc., even 
though it is seated inwardly. 

[ 106 ] 

So, a person who attains the ever-revealing knowledge 
sees the inward Self by negating ignorance and devouring 
plurality such as the knower, (known, etc.). 

[ 107 ] 

crfvT^W mi n 

Since the notion of agency and enjoyership takes place 
to the Self due to the association of the intellect, Brahman 
is located in the intellect. 

Why Brahman is said to be located in the intellect is explaind in 
this verse and in the next one. 

The Self, which is pure consciousness, is reflected in the intellect 
(buddhi ) which serves as its primary adjunct ( mukhyopadhi ). There is 
superimposition of the nature of the Self on the intellect and that of 
the intellect on the Self. Though insentient, the intellect appears to be 
sentient and assumes the status of a knower due to the reflection of 
consciousness in it. In the same way, agency and enjoyership which 
are the characteristics of the intellect are superimposed on the 
immutable Self. 

[ 108 ] 

cT^^fnirbci^T^T ^755*2?^ I 

=3 II 

Brahman is known through the mental mode which is 
free from tamas and rajas . Hence, it is located in the 
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intellect. Sruti also says: "Through the mind alone (it is 
to be realized)/' 

The intellect arises out of the sattva phase r>i the pure elements. 
Brahman is comprehended through the akhandakara-buddhi-vrtti. While 
the content of the ordinary mental mode through which we cognize an 
object, e.g., a pot, is finite and related, the content of the akhandahara - 
buddhi-vrtti is a unitary and unrelated one, viz., Brahman which is pure 
and simple, homogeneous and partless. It is in this sense that we have to 
understand the Brhadaranyaka text (IV, iv, 19) which says: “Through 
the mind alone ii is to be realized ( manasaiva anudrastavyam). The same 
idea is conveyed by the Katha Upanisad (II, i, 11) when it says: “This 
(Brahman) is to be attained through the mind” ( manasaivedam 
aptavyam ). 

Brahman is said to be located in the intellect for two reasons: 
(1) Brahman-consciousness is reflected in the intellect. (2) It is known 
through the intellect. 

[ 109 ] 

^TJTTfsnqpqq^clTcl I 

That Brahman is concealed in this (intellect), because 
the latter is in distress due to its association with desire, 
ignorance, etc. Those whose mind is turned inward 
perceive it. Therefore, the intellect is said to be a cave. 

[HO] 

mi i 

m ft: *Frrsm n 

The space within the heart is the highest, since it is 
superior to the outer (space). Sruti refers to "this (space) 
outside (the person)". And it (i.e., the space within the 
heart) is the locus of the intellect. 
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Reference is made to the Chandogyu {III, xii, 7-9) which, after 
mentioning the space . outside the person (bahirdha purusat), speaks 
about the space within the person ( antah purusa akdiah) and then the 
space within the heart ( antarhrdava akasah). 

The material akasa is inferior to the space within the heart called 
the Avyakrta, the Unmanifested. The latter is, therefore, spoken of as 
the highest ( paramam vyoma). When Brahman is not known in its 
nature ( ajratam brahma), it is called the Avyakrta which is the cause of 
evei /thing. The whole universe consisting of name and form, means 
and ends, has come out of the UndiiTerentiated, as pointed out in the 
Brhadaranyaka.(l, iv, 7). Because of its similarity to akaSa in so far as 
both of them are .incorporeal ( amTirta ), it is spoken of as akaSa. 

r in ] 

Or, considering the real position, Sruti says that the 
Unmanifested called the supreme Space is in the intellect. 
No other inward being is, indeed, seen (within the intellect) 
than Brahman which is defined as real, etc. 

In the previous verse, the intellect has been referred to as that 
which is located in the highest Space (parame vyomni sthita ya guha 
buddhify ). Now the Avyakrta , the Unmanifested, which is referred to 
as the supreme Space, is said to be seated in the intellect (guhayam 
vyoman). Here the word vyoma does not mean the element akaia. The 
latter is the effect of the Unmanifested, and so it cannot be characteriz¬ 
ed as supreme. 

The pure Brahman which transcends the cause-effect relation is 
placed in the Unmanifested called vyoma which, again, being the cause 
of the intellect, is inherent in it, just as clay which is the cause is 
inherent in pot* pan, and other objects which are its eifects. 

[H2] 
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The ascetic whose mind is completely turned away 
from what is opposed to the real, etc., by (first) going 
inward to the mind, realizes, then, the Self which is real. 

The ascetic who fulfils the conditions of eligibility for Brahman- 
knowledge turns away from things which are unreal, insentient, and 
finite. At first he conceives Brahman as the cause of everything. Then 
he understands that ihe entire world of diversity which is illusory has 
no real existence apart from Brahman which is the cause. Cause- 
effect relation holds good only from t'ne relative, empirical standpoint. 
Seeing that Brahman which is said to be the cause is non-different 
from Brahman which transcends the cause-effect relation, he concludes 
that the Witness-consciousness which is inward to the intellect and 
which illumines the presence as well as the absence of the intellect, is 
no other than Brahman which is real, consciousness, and infinite. 

[ 113 ] 

Hence, for the purpose of stating the means (of 
realizing Brahman), the Sruti text guhayam parame vyoman 
has taught us the entrance (of Brahman) into the Witness- 
self of the intellect. 

[ 114 ] 

II 

With a view to remove the thought of duality involv¬ 
ed in the idea that the supreme Brahman is known by the 
knower, Sruti says guhayam parame vyoman . Thus, Brahman 
which is to be known is in the knower. 

If the Witness-self is the knower and if Brahman is what is known, 
it may be thought that they are different. The Upanisad speaks about 
the existence of Brahman in the intellect which is located in the supreme 
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space in the heart with a view to show that they are not different. The 
purport of this passage is to show that Brahman which is to be known 
is the Witness-self, and that the Witness-self is no other than Brahman. 

[ 115 ] 

q^ l! 

He who has been all along pursuing the path of 
means-end relation attains in his own Self the Supreme 
which is free from both means and end. 

If th ejiva and Brahman are non-different, what is true of the jiva, 
it may be urged, is equally true of Brahman. Since the jiva is in 
bondage, it would follow that Brahman, too, is in bondage. But thk> 
contention is wrong. The jiva has all along been acting on the basis 
of means-end relation. Following the scriptural teaching, it realizes at 
last that in its essential nature it is no other than Brahman which is 
neither a means nor an end. As a result of this realization, the jiva 
who has so far been acting as a samsarin ceases to be a samstirin . If so, 
how could it be said that the Advaita view of the non-difference of 
Brahman and th ejiva would make Brahman a samsarin ? 

[H6] ^ 

3*reifq sprosTEfllft =3 il 

He (who realizes Brahman) enjoys all desires. Since 
that (enjoyment of all desires) will not be possible so long 
as the sense of agency remains, Sruti has said “as Brah¬ 
man”. And, the word saha means simultaneously. 

The iruti text so'&nute sarvan k&man saha is taken up for explana¬ 
tion in this verse. The knower of Brahman does not fulfil the desires 
one after another in sequence. The enjoyment of desires in sequence 
is tenable only so long as the jiva, entertaining the notion of agency 
and depending on the body and the sense-organs, acts in a particular 
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way to attain a particular fruit. When a person attains Brahman- 
realization, the notions of agency, etc., set by avidya disappear along 
with avidya . The knower of Brahman, having become Brahman, enjoys 
as Brahman, by being identified with Brahman ( Orakmaxx ) all desires 
simultaneously. 

[ 117 ] 

q?R*ip ?nfq *R3i%JRq^ n 

If the meaning of the word saha is taken as conveying 
the sense of duality, then Brahman cannot be the Self. 
Nor is it possible for what is external (to the Self) to be 
the Supreme which is real, etc. 

Here, the word saha should not be understood in the sense of 
“with". That is to say, the iruti text should not be construed to 
mean: “He enjoys all desires with Brahman (brahmana saha)** since 
it leads to several difficulties. First, Brahman would come to be treated 
as different from the Self. Second, it conflicts with the iruti texts such 
as tat ivam asi which teach the non-difference between the Self and 
Brahman. Third, if Brahman is different from the Self, it cannot be 
non-dual, infinite, sentient, real. So, taking the word saha in the sense 
of “simultaneously" the text should be construed to mean that the 
knower of Brahman enjoys all desires simultaneously, at one and the 
same moment. 

When the Uponi$ad says that the knower of Brahman enjoys all 
desires, using the word “desire" in the plural, it should not be thought 
that there is plurality of objects of desire enjoyed by him. The 
Upanisad here speaks in the language of plurality to which we are 
accustomed all along. 

[ 118 ] 

^ifq 
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Nor can it be said that the word saha does not convey 
the meaning ‘‘simultaneously ”, because it is a particle 
(which conveys many meanings). So the word saha must 
be taktm as conveying the meaning “simultaneously”. 

[U9] 

When the unreal, etc., have been removed through 
knowledge, there exists nothing other than the Self. So, 
the kriower of Brahman enjoys all desires simultaneously 
as the wise, as Brahman. 

It should not be thought that there is difference between the 
knower of Brahman and Brahman. When avidya which is i.he cause of 
difference and which sets up the unreal, etc., is removed through the 
right knowledge, the knower of Brahman remains as the Self, as Brah¬ 
man. 

[ 120 ] 

sm cfe: ii 

The knower does not attain anything other than the 
Self which is in the intellect, lodged in the heart. So, to 
one who knows it, Brahman which is real, etc., is only the 
inward Self. 

The Self, it is well-known, is within the intellect. Sruti says 
that Brahman is located in the intellect. It follows, therefore, that 
Brahman which is defined as real, knowledge, and infinite is no other 
than the Self of the knower. 

[ 121 ] 

^qf^oqf^oi I 
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With a view to deny that what is known (and attained) 
is other than the wise man, iruii says “as the wise, as 
Brahman" by placing the two words in co ordinate 
relation. 

[ 122 ] 

~ S3 

By the one consciousness which admits of no sequence, 
he comprehends all desires which occur in sequence. There 
is also theirw^* text: “He who is without desire." 

When a person realizes through knowledge that his inward Self is 
Brahman which is infinite, he fulfils at once, without the help of the 
body and the senses, all desires which are enjoyed in sequence by 
others. This idea is conveyed by the Brhadaranyaka (IV, v, 6) which 
says: "Of him who is without desire, who is free from desire, the 
objects of whose desire have been attained, and to whom all objects of 
desire are but the Seif — the organs do not depart. Being but 
Brahman, he is merged in Brahman." In the course of his commen¬ 
tary on this passage Sankara observes that the knower of Brahman has 
attained all objects of desire, "because he is one to whom all objects 
of desire are but the Self, who has only the Self and nothing else 
separate from it that can be desired." He has fulfilled all his desires, 
because he has realized his identity with Brahman-Atman which is all. 

[ 123] 

m\ I 

The mental modes which assume different forms are, 
indeed, pervaded at the beginning and end, and also in 
the middle, by the one undifferentiated consciousness 
which experiences none separate from it. 
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First of all, a person knows a thine: (janati). then desires it 
( icchati ), and finally endeavours to attain it ( yatate ). Though the 
mental modes thus appear in many forms, the Witness-consciousness 
which illumines them remains the same. 

[124] 

SI31tT%|cT: It 

Since the knower of Brahman has fulfilled all desires 
v/hich are the cause of all activities, there is no pursuit of 
activity to the knower of Brahman, as there is no cause (for 
activity). 


[ 125-126 ] 

swfsnrf ^ ^s^Wrerci:ii 
fawAm\ ^ g II 

Desires are caused by ignorance; activities are rooted 
in desires. And activity gives rise to dharma and adharma\ 
and from these comes the body which is the seat of evil. 
Therefore, to the wise man, when ignorance is destroyed 
for ever, desires which are the cause of all activities are 
also destroyed at the same time. 

When avidyH, the root cause, disappears on the onset of knowledge, 
desires, too, cease to exist. No special effort is need to root them out. 

[127] 

sife n 

*\ -s 
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It was stated earlier that the text ("The knower of 
Brahman attains the Supreme' 7 ) is a statement in brief of 
the purport of the entire Upanisad. And its meaning has 
been well-explained in a concise manner by the mantra 
portion (which follows it). 

The text, "The knower of Brahman attains the Supreme," which 
occurs in the Brahmana portion, stages aphoristically the central 
teaching of the BrahmavaVi and the BhrguvalU . It speaks about (1) 
Brahman, (2) the knowledge of Brahman, and (3) the fruit which 
accrues to one who knows Brahman. Since it is necessary to know the 
nature of each one of them, the Mantra portion, which follows this 
text, beginning from satjyam jnanam anantam brahma and ending with 
brahmana vipaicita serves as a brief commentary thereon. It first of 
all sets forth the nature of Brahman as real, knowledge, and infinite. 
Secondly, it says that one must know Brahman as identical with the 
inward Self. Finally, it declares that the knower of Brahman, 
remaining identical with the Self of all, enjoys bliss which is illimitable 
and unsurpassable, 

[128] 

sfR srraRsife Qpfcr: i 

aTRRiafei n 

For the meaning that was briefly conveyed by the 
aphoristic statement at the beginning, there is this elabo¬ 
rate explanation beginning from tasmat till the end. 

This verse states the connection between what was stated in the 
Brahmana text and the Mantra explanation thereof and what follows 
in the sequel from the text tasmadva etasmat atmana akaiah sambhutah . 
It is with a view to discuss at length the central teaching thjit the 
Upanisad proceeds with the sequel. 

[129] 

fawn| 
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May I become Brahman which is real, knowledge, and 
infinite, which is beyond the five sheaths such as annamaya , 
which is free from fear, and which is spoken of by Sruti as 
“That which is not seen, 0 etc 

The human body is constituted by five sheaths ( pancakosa ), viz., 
the sheath made of food {annamaya) , the vital sheath ( prSnamaya ), the 
sheath of consciousness (manomayd) , the sheath of self-consciousness 
(vijn3namaya), and the sheath of bliss {anandamaya). The sheaths are 
so called because they veil the Self, hiding it from our view. They 
are one within the other. As we proceed from the outermost to the 
inner sheaths, we get nearer the Self. Brahman-Atman which is real, 
knowledge, and infinite is inward to the five sheaths. The Brhada- 
ranyaka (I, iv, 2) says that "it is from a second entity that fear comes/'* 
Since Brahman is one and non-dual, it is free from fear {nirbhayam). 
Brahman is not only not designated by words, but as the Mundaka 
text.(I, i, 6) says, it is also ‘That which is not seen and grasped, that 
which is without source, features, eyes, and ears/that which has neither 
hands nor feet..." The wise, however, realize it through higher 
knowledge. 

[ 130 ] 

If it be asked how Brahman is clearly known to be real 
as well as infinite, (the reply is:) because it is the cause of 
space, time, etc. It will be explained now (in the sequel). 

It may be argued that Brahman, in so far as it is differentiated as 
an object from other objects, must be considered to be limited or 
finite. Whatever is finite is not real; and since Brahman is finite, it is not 
real. If it is not real, so it may be argued, it is insentient ( jada ). If so, 
how could it be said that Brahman is real, knowledge, and infinite? 

This argument will not do. Since Brahman is the cause of the 
world, it is not limited by space {deSa) or time (kala) or object (; vastu ). 
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That is to say, it is infinite; and from this it follows that it is real and 
also consciousness. While the critic argues that Brahman is not real 
and consciousness proceeding cn the wrong assumption that it is limited, 
the Advaitin maintains that Brahman is real and consciousness, since it 
is infinite. 


[131 1 

I 

The infinitude of Brahman is said to be threefold in 
respect of object, space, and time. And from this it is 
established that Brahman is real, etc. 

The objects of the world are subject to the threefold limitation —• 
limitation by space, time, and object. Every one of them exists at a 
particular time and place, and is also limited by other objects. But 
Brahman has no such limitation. It is, therefore, infinite. 

[ 132 ] 

i! 

Ether is unlimited in respect of space, because it is the 
material cause of all that exists in space. An effect which 
is, indeed, a part of the cause does not exist elsewhere 
(outside the cause). 

With a view to show that Brahman should not be placed on a par 
with ether (tikasd), it is first of all stated that ether, being the material 
cause of all objects such as earth which exist in space, is not limited 
by space. An effect, e.g., a pot, is pervaded by its material cause, viz., 
clay (karanavyciptam karyam ). It does not exist outside its material 
cause. Inasmuch as all objects which are effects are inherent in akasa 
which provides space for them, the latter is not limited by space. But 
it is limited in other respects as shown in the next verse. 
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[ 133 ] 

SR^rR^T n II 

Since it is an effect, (ether) is not unlimited by time. 
Nor is it unlimited by object. Since there is another 
object, it is not unlimited by object also. 

Though ether (dkaSa) is not limited by space, it is limited in 
respect cf both time and object. Ether is an effect. It comes into 
being at a particular time. The category of cause-effect relation 
presupposes time. Cause and effect are related as earher and later. 
Cause is what is prior to its effect; and effect is what follows its cause. 
As an effect, ether is, therefore, limited by time. It is limited in 
respect of object as well, because there is Brahman which is its cause 
and which is different from it. While an effect is non-different from 
its cause, cause is not non-different from its effect, as it can be seen 
in the case of pot and clay, 

[ 134 ] 

gcfcjRsnrjsiWi: I 

The supreme Self is infinite in the real sense, because 
it is the cause of time, ether, etc., because it is the Self of all, 
and also because there is no other object besides the Self. 

(1) Brahman is not an effect or a created thing, and so it is not 
limited by time. (2) Akd,ia is unlimited in space. Being the cause 
of dkdfa, Brahman is infinite in space. (3) Since it is the cause of time, 
ether, etc., it is the Self of all. And if it is the Self of all, there cannot 
be any object different from it. It is not, therefore, limited by object. 
Since Brahman is not limited in all the three respects, it alone is infinite 
in the real sense of the term. 

The two words atman and paramatman have been used in the verse 
with reference to one and the same thing for the purpose of emphasiz¬ 
ing their non-difference. 
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[ 135 ] 

spfeqcN I 

q#qcr% ^rart^feiwiisn^cr: 11 

What is real cannot, indeed, be limited by what is 
illusory. Here, time, etc., are illusory as shown by Scrip¬ 
ture (which speaks about modifications) "as arising from 
speech." 

It is no argument tc say that Brahman is limited by its own effects 
such as time, ether, etc., and that it is not, therefore, infinite in the real 
sense. Time, etc., which are effects are illusory. Apart from the 
cause there is really no such thing as effect. A pot which is a modifica¬ 
tion ( vikara ) does not exist apart from the clay which is its cause. The 
modification which exists only in name is nothing but clay. It is 
the clay which constitutes the essence (svarupd) of the pot. That is why 
the Chandogya text; (Vi, i, 4) says: "The modification exists in name 
only arising from speech; clay alone is real." 

Being a cause is what makes a thing real, and being an effect is 
what makes a thing illusory ( karanatvam satyatva-prayojakafh , k3ryatvam 
tu mitkydtva-prayojakam). If clay is said to be real, it is because of the 
fact that it happens to be a cause. Similarly, pot and other objects 
made of clay are said to be illusory, because they happen to be effects. 
The example of clay is cited by Scripture only with a view to enunciate 
the general principle that cause alone is real. It is not intended to show 
that clay has absolute reality. The reality of clay is only relative. It is 
real enough when compared with its modifications such as pot. But in 
so far as it is an effect of some other entity which is its cause, it is 
illusory. The only thing which is absolutely real is Brahman. 

What holds good in the case of transformation ( parin3ma ) is 
also true of transfiguration ( vivarta ). The illusory snake is a trans¬ 
figuration of the rope. The latter appears as a snake without under¬ 
going any transformation. It remains a rope all the time though it 
appears as a snake. The illusory snake does not exist apart from the 
rope which is its substratum. It has no nature of its own apart from 



340 TAITTIRIYQPANISAD-BIIASYA-VARTIKA 

its substratum ( Kalpiiasya adhi$ thanameva sear&pam). The entire 
universe comprising time, ether, etc., is superimposed on Brahman due 
to avidya . Time, ether, etc., which are illusory cannot, therefore, 
iimit Brahman which is real. 


[136] 

=1^^ 3ricTi II 

Hence, the true nature of Brahman as real, etc. will 
be clearly stated with diligence by the text tasmat, etc., by 
way of narrating creation. 

The Upani$ad proceeds to give, beginning from the text tasmddva 
etasmat- , an account of creation. The purpose cf narrating r.«e*tion is 
not to show that the world which is created is real, but to set forth the 
true nature of Brahman as real, knowledge, and infinite. Scrip¬ 
ture makes use of the account of creation as a pretext (yyaja), as a 
convenient means, as a methodological device, fonstating the absolute 
reality of Brahman and the illusory nature of the world. 

[ 137 ] 

The word tasmdi refers to Brahman which has been 
stated in the text at the beginning. The word etasmat 
refers to (the same) Brahman which is indirectly indicated 
by real, etc. as stated in the Mantra portion. The letter 
vai is used for the purpose of recollection. 

The meanings of the three words tasmat (from that), etasmctt (from 
this), and vai (verily) are stated in this verse. The text recalls to our 
mind Brahman which has been first of all stated in the aphoristic text 
and which has been subsequently defined in the Mantra portion as real, 
knowledge, and infinite. 
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[ 138 ] 

g^S^: ?5*^ II 

Through the force of the expressions “the knower of 
that (Brahman) 0 and “the wise 0 , and also through the 
words “that" and “this", (the non-difference between 
Brahman and Atman) is known. Further, the word 
“Atman" is used by 5ruti (in the place of Brahman). The 
primary sense (of the word “Self") does not hold good 
with regard to anything other than the inward Being. 

The aphoristic text which contains the expression brahmavid, the 
knower of Brahman, tells us that by the mere knowledge of Brahman 
one attains Brahman. 

In the expression brahmanci vipaScita, the word “wise" is put in 
apposition to “Brahman", thus showing that Brahman and the wise 
man are identical. 

Again, since the two words tat (that) and etat (this) are put in 
apposition in the expression tasmadva etasmat, fruti wants to convey the 
idea that that Brahman which has been referred to earlier is identical 
with this Self. From the word tasmeit which means from that (Brah¬ 
man), one may get the impression that Brahman is something remote 
and mediate. With a view to remove this misconception &ruti uses the 
word etasm&t which means from this (Self), putting the two words in 
apposition, and thereby conveys the idea that Brahman is the same as 
the Self which is immediate. 

It is usual to say that Brahman is the cause of everything. 
But here, using the word “Self" in the place of “Brahman", iruti 
says that from this Self {etasmad-atmanah) ether came into existence. 
The idea is that ak&fa and other elements came into being from 
Brahman which is identical with the Self. Brahman is the 
Self of all, as stated in the Chandogya (VI, viii, 7): “That is real, that 
is the Self." 
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T 139 1 

i_ J 

fjri: sk-frqd I 

s>T^ 51%^% II 

‘'From me all this came into existence; in me alone 
it will be dissolved in the end; I alone support this 
world" —thus (from this statement) also (the identity of 
Brahman and Atman) is established. 

' The Upanisads refer to Brahman as the cause of the world. There 
is, for example, the Taittirxya text (III, i, 1) which says: '‘Grave to 
know that from which all these beings are born, that by which they 
live after being born, that towards which they move and into which 
they merge. That is Brahman/' The Self, too, is said to be the 
cause of the world. There is, for instance, the Altareya text (I, i, 1): 
‘‘The Self, verily, was all this, one only, in the beginning/' From this 
one may think that the world has two causes, viz., Brahman and the 
Self. But inasmuch as there cannot be two causes for one and the 
same effect, it must be understood that one and the same cause is 
spoken of as Brahman in some places and also as Atman in some other 
places with a view to emphasize the non-difference of Brahman and 
Atman. 

[ 140 ] . 

It is not possible to explain creation by depending on 
the nature of the supreme Brahman which is non-different 
from all, immutable, one, and which is neither an effect 
nor a cause. 

Since the Upani§ad says that from the Self which is Brahman ether 
came into existence, it may be argued that creation is real. But this is 
wrong. The nature of Brahman is such that it cannot be the cause of 
anything. 
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[141] 

^st I! 

All things other than Brahman should, for that very 
reason, be regarded as effects. And, since Brahman is 
immutable, there can be no cause for creation^ 

It may be, the critic may urge, that the nature of Brahman is such 
that it cannot be the cause of the world. But this is no reason for 
denying the existence of a cause for the world. The world, being an 
effect, must have a cause. And so the creation of the world, it may be 
argued, cannot be set aside as unreal. 

This argument does not hold good. The difficulty which arises 
here is that there is no object which could be considered to be the 
cause of the world. Two possibilities may be thought of here, but 
neither of them is tenable. Either something other than Brahman is the 
cause of the world or Brahman itself is the cause of the world. It can¬ 
not be said that something other than Brahman is the cause of the 
world. We are in search of the root cause (mula-kQrana) of the world. 
Since all objects other than Brahman are effects, none of them could 
be thought of as the root cause. Nor does the other alternative hold 
good. Being immutable (kutastha) Brahman cannot be the cause of 
the world. There is no effect in the absence of a cause (karanabhave 
kcLrycLbhZvcLt ). Since there is no cause for the world, it cannot be said 
that the world really exists or that the creation of the world is real. 

Anandagiri explains the word akarana which occurs in the second 
line of the verse as kutastha . 

[ 142 ] 

S3 

If it be said that the nature of Brahman is the cause 
of creation, its proximity being always there, the universe 



344 TAITTIRIYOPANISAD-BHASYA-VARTIKA 

must always exist like Brahman. But this cannot be, since 
space, etc., cannot take place. 

It may be, the critic argues, that Brahman by its very nature is 
immutable ( kutastha ). Nevertheless, it could be the cause of the world 
in the same way as a magnet, remaining where it is and without under¬ 
going any change, is the cause of the movement of the iron filings just 
by its proximity to them. 

This argument cannot be accepted. The basic difficulty here is 
that since the infinite Brahman is ever-existent its proximity to the 
world is also ever-existent, and this would mean the creation of the 
world, the existence of the world, all the time. This is not acceptable. 
Creation and dissolution alternate like day and night. Creation 
(srsii) is followed by dissolution ( pralaya ), and dissolution is followed 
by creation. The idea of eternal creation is unacceptable. 

There is also another difficulty. Every object which is created 
comes into being at a particular time and space. Then, what about 
time and space themselves? While the occurrence of a thing is explai¬ 
ned in a particular space-time context, the same thing cannot be said 
of both space and time. The occurrence of space is not explained by 
presupposing another space. Similarly, the occurrence of time is not 
explained by presupposing another time. There is strictly speaking 
neither plurality of space nor plurality of time. Therefore, the occur¬ 
rence of space and time cannot be thought of in the context of another 
space and time, for there is no “other space", nor “another time" 
( de&asya de&ELntar&bh&vcU, kalasya ca kd,ld,ntarcibh<lvcLt ). The explana¬ 
tion of the occurrence of an object in terms of space and time breaks 
down when we attempt to explain the occurrence of both space and 
time. 

Further, to think of another space and another time with a view 
to account for space and time of the first level will lead to the fallacy 
of infinite regress ( anavastha ), for both space and time which are 
posited at the second level would in their turn require another space 
and time at the third level, and these in their turn would require 
another space and time at the fourth level, and so on. It is, therefore, 
impossible to subscribe to the idea of eternal creation or the eternal 
existence of the world. 
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[ 1 «] 

* II 

It cannot be said that there was creation (by Brahman) 
because Brahman is not of the past; and Brahman is not of 
the past, because it is the cause of time. Nor can it be 
said that there will be creation (by Brahman), because 
Brahman is not of the future; and Brahman is not of the 
future, because it is not an effect. 

If it be said that Brahman is the cause of the creation of the 
world, it is necessary to explain the occurrence of creation in respect 
of time: that is to say, it must be stated whether the creation of the 
world by Brahman took place in the past, or whether it will take place 
in the future, or whether it takes place now. But none of these 
alternatives is acceptable. The untenability of the first two alterna¬ 
tives is shown in this verse. 

It cannot be said that Brahman created the world in the past. Two 
reasons are given herein support of this contention. (1) Without assum¬ 
ing Brahman's relation with time, it cannot be said that Brahman created 
the world in the past. But Brahman is unrelated ( asahga ) to anything 
whatsoever. So Brahman is not of the past. (2) To say that some¬ 
thing is of the past is to say that it is limited by the temporal dimension 
called the past. Inasmuch as Brahman is the cause of time, it cannot 
be said to be limited by time. And so. Brahman is not of the past. 

Though Brahman is said to be the cause of time, it has no real 
relation with time. Its relation with time by virtue of its being the 
cause is due to mayd, (karanatvena kalanvayasya mayatmakatvat). By itself, 
Brahman is neither a cause nor an effect. It is what transcends the 
cause-effect-relation. If it comes to be looked upon as a cause, it is 
due to its apparent association with maya. 

44 
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Similarly, it cannot be said that Brahman will create the world in 
the future, because (1) it is not limited by the temporal dimension 
called the futuie, and also because (2) it is not an effect, that is to say, 
no change can ever avlse in Brahman. 

[ 144] 

^ ii 

Creation is not now, because the Self is always non¬ 
dual and immutable. So considering the real state of 
things, there never was ; nor is, nor is yet to be, (the crea¬ 
tion of tbe world by Brahman). 

It cannot be said that the creation of the world takes place now. 
Creation involves duality. If the world is created now by Brahman, 
it means that the created is different from Brahman, the creator. Since 
iruti says that Brahman is non-dual, it is absurd to think of creation in 
the real sense of the term. There is also another reason to show that 
Brahman cannot be the cause of creation. Brahman is immutable; it 
is not a factor involved in any action. So, Brahman cannot be said 
to create the world in the present. 

To sum up: creation was not in the past; nor is it in the present; 
nor will it be in the future. 


[ 145 ] 

A < 

Since the use of qualification (in respect of creation 
with a view to specify) that it will be, or that it is, or that 
it was, is meaningless like (the use of qualification such as) 
camel, etc., to an atom. Hence here avidya alone is the 
cause (of creation). 
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It is meaningless to apply any qualification (vifesana) to an atom, 
the minutest particle. No one would try to specify what an atom is 
by using words such as camel. Likewise, it is meaningless to specify 
creation as of the past or of the present or of the future. Creation is, 
therefore, the work of avidya . 


L 146 j 

I 

Fcr the non-existent, there is no cause. For the exis¬ 
tent there is no new state (as origination). Since origina¬ 
tion, destruction, etc., (do not have origination, destruc¬ 
tion, etc.), and since they are (for that reason) immutable, 
(creation is not real). If there is origination for origina¬ 
tion, it will result in infinite regress. 

That creation of the world is not real is now argued in a different 
way. The world must have been existent or non-existent as such before 
its origination. It cannot be said that what is non-existent (asat) comes 
into being. The non-existenc, just because it is non-existent, cannot 
have relation with cause. In the absence of its relation with cause, how 
could it be said that what is non-existent comes into being? Nor is it 
possible to say that what is existent (sat) comes into being. Since it is 
already an existent, it cannot have origination. If neither the existent 
nor the non-existent comes into being, to speak of the creation of the 
world does not make any sense. 

The question of the creation of the world may be examined from 
another point of view. The things of the world are subject to the 
sixfold change (sad-bhdva-vikara) such as origination (janma), destruction 
(m3a), etc. Is there origination for origination? Is there destruction 
for destruction? The admission of origination for origination, destruc¬ 
tion for destruction, involves the fallacy of infinite regress (anavasthd). 
If there is no origination for origination, destruction for destruction, 
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etc., it must be said that they are immutable Wo proceed on the 
assumption that there is the sixfold change, though in truth it 
is illusory (bhiZvavikcLrassarve*pi kalpita eveti paramarthch ). 

[147] 

Time which is threefold cannot be the cause (of the 
world), because it comes into being from avidya . For the 
same reason, karma , deity, Ifvara, etc., cannot be the cause. 

There are various views about the causality of the universe. But 
only four of them are mentioned in this verse. 

There is the view that there is no cause fbr the world (karanam nasti). 
There are those who think that non-being ( abhava ) or the void ( sutiya ) 
is the cause of the world. The Garvaka explains the world in terms of 
naturalism (svabhava-vcZda). Some others who subscribe to accidentalism 
(yadrcchavada ) say that the existence of the world is an accident. 
The Nyaya-Vaisesika philosopher holds the view that the constituents of 
the natural world are composed of material atoms and that God (Ffvara) 
is the prime mover of these atoms. According to the Sankhya, Prakrti 
is the cause of the world. The Yoga holds the view that 
God, who is one of the Purusas and who is not related to anything, 
brings about the connection of Prakrti with Puru$a which is necessary 
for the evolution of the world from Prakrti. The Mimamsaka 
maintains that karma or adrsta is the cause of the world. Some schools 
of Vedanta hold that God is the efficient cause of the universe and that 
Prakrti is the material cause. Those who accept the reality of time say 
that time (kata) is the cause of the world. Others who are the' 
worshippers of PrajSpati, Ganapati, and other gods ( prajapatya - 
gUnapatyadayah) consider these gods as the cause of the world. 

None of the views stated above is satisfactory. If there is no cause 
for the world, one could argue by the same logic that even a pot comes 
into being without a cause. This is absurd. So the view that the 
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world exists without a cause cannot be accepted as it goes against the 
evidence of perception. Non-being ( abkdva ) cannot be the cause of 
anything; but only a positive entity can be the cause of some object. 
The view that a positive something comes out of non-being is contradict¬ 
ed by perception (dbh&vcH bhavotpattiriti protyaksa virodhah ). The view 
that the void (funya) is the cause of the world is no mere intelligible 
than the assertion that a plant comes into being without a seed. The 
varlegated and the intelligently ordered universe cannot be an accident 
or a chance; nor could it be said that it comes into being of its own 
accord. Neither the atoms, nor Prakrli, nor karma , nor kdla, can 
account for the universe ; for they are all non-intelligent. If God 
(Isvaro) being only an efficient cause were to create the world out of 
some primordial matter which is different from, and external tc him, 
he would be conditioned thereby. God who is one of the Purusas and 
who is not related to anything cannot be the cause which brings about 
the connection between Prakrti and Purusa . 

Since it is not possible to account for the world in any of the ways 
stated above, A.dvaita concludes that the world is an illusory appear¬ 
ance of Brahman due to mayd . 


[ !48 ] 

feqi f| Slicf: II 

N o 

These three states of origination, existence, and 
dissolution occur, indeed, to the world every moment. 
Sruti, indeed, declares that the Creator creates (the world) 
through (i.e., in conformity with) knowledge and works. 

Neither kdla, nor karma, nor livara, nor anything else, can be the 
cause of the world. Brahman which is immutable cannot also be the 
cause of the world. The creation of the world must, therefore, be the 
work of mayd . The world is anddi. So long as the knowledge of 
Brahman is not attained, thejziuz is subject to worldly existence and 
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goes through the cycle of birth and death- The Katha Upaniqau (II, 
ii, 7) says that the creatures are reborn in accordance with Lheir work 
and in conformity with their knowledge (yatha karma yatha &rutam). 

[149] 

sTfiair II 

From Brahman-Atman which has neither a beginning 
nor a middle nor an end, and which is concealed by 
avidyd , ether comes into existence, like the (double) moon 
arising from the eye-disease. 

But for the eye-disease {tin. ira-dG^a) there is no cognition of the 
moon as double. Similarly, but for the association of avidyd, the princi¬ 
ple of obscuration, with Brahman, there is no creation of the world. 

[150] 

mi fen i 

What comes into being is not competent to stay even 
for a moment; then how is permanency for that? To the 
deluded vision it appears permanent like the serpent 
caused by avidyd out of the rope. 

AkdSa and other elements which come into being from Brahman- 
Atman are not permanent. They are no better than the illusory snake. 
Just as the snake seen in a rope due to avidyd appears to be permanent, 
so also the world which is projected by avidyd appears to be permanent 
to the ignorant. 

[151] 
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Just as a person who is suffering from eye-disease sees 
the moon as double, so also (due to avidya) one sees the 
effect (viz., the world) which comes into being from the 
Self as different from it. 

The pot which is an effect of clay is not seen as different from it. 
As an effect which comes into being from Brahman-Aunan, the world 
should not be seen as different from it. But inasmuch as it is seen to 
be so, it is argued, it is not an effect which comes into being from 
Bxahman-Atman. 

This argument is without force. Though die world as an effect is 
not really different from Brahman-Atman, it appears to be so due to 
avidyti. An unreflective person says that the pot. which is a modifi¬ 
cation of clay, is different from it, but one who knows the real state of 
affairs says that the pot is really non-different from the clay. In the 
same way, a wise man (vidvan) says that the world which, being an 
appearance of Brahman, does not have a status of its own is non- 
different from Brahman. 


[152] 

Every element as it occurs in the numerical order is 
known to have that (number of) quality. Each of the 
succeeding elements, being of the nature of an effect, is 
pervaded by the preceding one in the order of sequence. 

The element which comes first has one quality; that which comes 
second has two qualities; that which is third has three qualities. The 
remaining two elements must be understood in the same way. 

The following is the sequence of creation: the first to come into 
being was ether; from ether came air; from air was born fire; from fire 
emerged water; and from water was created earth. Each element has 
its own distinct quality as well as the quality or qualities of the 
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preceding element. The distinct quality cf ether is sound. Ah has 
touch as well as sound. Fire has three qualities — its own quality, viz., 
colour and the two earlier ones of air. Water has four qualities —its 
own quality, viz., taste and the three earlier ones of fire. Earth is en¬ 
dowed with five qualities —its own quality, viz., smell and the four 
earlier ones of water. 

[153] 

clcMI 

Since etlier ; etc., are effects, air and other elements 
do not come into existence therefrom. Air is born from 
(the Self which has assumed through avidya) the form of 
ether. Therefore, it is from the Self alone that it has come. 

All the five elements—ether, air, fire, water, and earth—are 
effects. Just as the Self through mdyd is the cause of ether, so also it is 
the cause of the remaining four elements. When iruti says that from 
ether was produced air (akdsddvdyuh), it does not mean that air has 
come into being from the mere element dkd&a. Rather it means that 
from Brahman which has for its adjunct dkd&a, the product of avidya, 
air comes into being (< avidyaparinamUkaia-upadhikat brahmano vdyuh). 
Brahman in association with mdyd is the material cause of all the 
elements. Air is said to be created from ether, since the latter is the 
proximate adjunct of Brahman. In the same way, from Brahman 
which has for its adjunct vayu , fire came into being. The same explana¬ 
tion holds good in the case of the remaining elements. 

[154] 

q#ci ^ I 

^pqqOT^q'JT II 

There are, indeed, only five elements such as ether 
indicated above. Nothing else is desired than these (five) 
elements which appear in the form of causes and effects. 
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In the Kaufitaki Upani$ad (III, 8) reference is made to ten 
elements of matter (bhuta-m<2tra). But these are not primary or basic 
elements which are only five. There is no need to accept any other 
element besides these five. All the objects of the world which are 
related as causes and effects are made up of these five elements. 

[155] 

3 cRti^aiT: i 

The sound which is in air, etc., is that of ether. But 
those who are ignorant about it think as if it were the 
quality of air, and so on, in the same way as the qualities 
of a garland are thought of as if they were of a snake. 

While the distinct quality of ether is sound (fabda), that of air is 
touch (spar&a). If in addition to touch there is sound in air, it is 
because of the association of ether with air. Colour (rupa) is the distinct 
quality of fire. Because of the association of ether and air, it has sound 
and touch in addition to colour which is its own quality. Water has 
taste (rasa), which is its distinct quality, as well as sound, touch, and 
colour due to its association with the preceding three elements. In 
addition to its distinct quality, viz., smell (gandha), earth has the 
qualities of the preceding four elements which are associated with it. 

[ 156 ] 

■ h hi w i 

Earth is of the nature of the four elements, but it is not 
itself present in these four elements. Similarly, the whole 
world is of the nature of Brahman, but Brahman, thus, is 
not of the nature of the world. 
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The word euna which occurs in the first half of the verse means 
element. 

Every effect is of the nature of the cause, but not vice versa. Earth, 
for example, is constituted by the nature of the four elements — ether, 
air, fire, and water. But we cannot reverse this and say that earth 
constitutes the nature of these four elements, because they are not the 
effect of earth. In the same way, the whole world, being the effect of 
Brahman, is of the nature of Brahman. Just as the illusory snake does 
not have a nature of its own apart from the rope on which it is 
superimposed, so also the illusory world does not have a nature of its 
own apart from Brahman on which it is superimposed. But this does 
not mean that Brahman is of the nature of the world, for it is not an 
effect of the world. On the ground of its being the cause of the ele¬ 
ments, it cannot be argued that Brahman is savitesa, that it is consti¬ 
tuted by the nature of the elements (bhuta-mayatva). 

[ 157 ] 

ii 

Brahman which was declared earlier as real, know¬ 
ledge, and infinite, as one and self-luminous, is clearly 
established through reasoning. 

Brahman is the only thing which is absolutely real. It is the 
cause of the world in the sense that it is the substratum on which the 
entire world is superimposed. So the world is illusory. The reasoning 
employed in the arambhanadhikarana of the Brahmasntra, II, i, 
14-20, establishes conclusively that the world is non-different from 
Brahman and that it does not exist apart from Brahman. So the truth 
is that Brahman alone is — Brahman, the one without a second. 

[ 158 ] 

fircTieWjfFRT II 
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The Viraj, the god who has the cardinal points, etc , as 
his organs, who wears a body formed of the five elements, 
and who shines with the notion "I am all”, thus, came 
into existence. 

One and the same reality, the Absolute, may be viewed in four 
ways, as Brahman, as Itvara, as Hiranyagarbha , and as Viraj. The 
Absolute conceived as it is in itself, independent of any creation, is 
called Brahman. In its causal aspect it is called Is vara: that is. 
Brahman is livara when viewed as creative power. As the innermost 
essence of the world in a subtle condition, it is called Hiranyagarbha . 
When it is thought of in the manifested state as the universe, it is 
called Viraj. So these are the four poises of the one Reality. 

After narrating the creation of the five subtle elements the 
Upanisad says that herbs came into existence from earth ( prthivya 
osadhayafi ). This does not mean that herbs and food came out of the 
subtle elements directly. The five subtle elements get transformed into 
the five gross elements through quintuplication ( panelkrta-pancamaha- 
bhuta ). It is from the quintupiicated earth {panelkrta-prthivi) that herbs 
came into being. But the Virclj, the cosmic being, whose limbs are the 
different parts of the universe and who has a body made of the five gross 
elements must have preceded the creation of herbs and food. It is 
called Viraj , because it manifests in a diverse manner ( vividham 
rajam&natvat). 

[159] 

fofcf: II 

Prior to this (Viraj) must have been the Sutrdtman ; 
for, that existing, the Viraj could come into being. This 
must be so, since it is in accordance with another Sruti text, 
and also because there is the indication “mind” ( vijndnam ). 

The cosmic being in the unmanifest subtle condition is the basis 
of the Vir&j, It is called Sutratman because it runs through all; 
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Hir any agar bha, because of its pov^er of knowing and desiring; and 
Prclna, because of its power of acting. The Virdj could come into 
being only after the Sutratman had come into being. 

That the SuMtman must have preceded the Viraj is brought out 
in the Brhadaranyaka up uni§ad (III, vi, 1). Yajnavalkya tells Gargi 
that the elements are pervaded by the world of the (^andharvas, this 
again by ihe sun, the sun by the moon, the moon by the stars, the stars 
by the world of the gods, this again dv the world of Indra, and the 
world of Indra by the v/o^ld of the Viraj (Prajapaii ). When GargT 
asks Yajnavalkya: ‘‘On what then, pray, are the worlds of Prajapati 
woven, like warp and woof?" Yajnavalkya replies: "On the worlds of 
Brahma {Hir any agar bha)” The idea is that the Sutratman is the basis 
of the Viraj, 

Further, the Taittirlya text (II, v, 1), which occurs in the sequel, 
says: “Knowledge- actualises a sacrifice, and it executes the duties as 
well. All the gods meditate on the first-born Brahman conditioned by 
knowledge" {vijnanam yajnam tanute , karmani tanute'pi ca, vijnUnarh 
devah sarve, brahma jyesthamupasate) . The word vijnftnam here means 
the Sutratman which is the first-born. 

C 160 ] 

Here, the Sutratman is sought to be conveyed, since by 
making us proceed inward from the annamaya-ko$a, etc., 
fruti, indeed, speaks of food, vital force, and so on, and 
since meditation (on the Sutratman) is enjoined. 

In the Bhrguvalll, which is the concluding chapter or the Taittiriya 
Upanisad, an account is given as to how Bhrgu is gradually led to realize 
Brahman as bliss by discarding annamaya, etc., which are not-Self. 
Bhrgu first thought of food (i.e., the Vir&j, the cosmic being in its 
gross aspect) as Brahman; then he thought of the vital force (i.e., the 
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Mir any agar bha - the cosmic being in the subtle aspect) as Brahman. 
The subtle body of the Sutratman is associated with the sheaths of vital 
force, consciousness, and self-consciousness, while the sheath of food is 
associated with the gross physical body of the Viraj . When Bhrgu 
requested his father to teach him Brahman, the latter said: "Food, 
vital force, eye, ear, mind, spleen" {annafn pranath caksnh Srotram mano 
vacamiti ). The idea is that after mentioning the body ( annam) and the 
vital force ( pranarn) which is within the body, Varuna mentions eye, 
ear, mind, and speech as the aids to the realization of Brahman. Here 
the word prana refers to the Sutratman . 

Reference has already been made in the previous verse to the 
Taittiriya text (II, v, i) where meditation on the Sutratman , the first¬ 
born, is enjoined. 

The word vijnana which occuis in this text cannot mean the act of 
knowing ( dhatvartha ) for two reasons. A mere act cannot be an object 
of meditation. Further, the word vijnana is qualified as "Brahman,, 
the first-born" ( vijnanam brahma jye$tham). Such a qualification is not 
possible if the word vijnanam means the act of knowing. Nor can it 
refer to the-individual soul, for one cannot meditate on oneself. It 
cannot even be said that it refers to Brahman, the first cause, because 
the first cause cannot be spoken of as vijnana (k&ranabrahmana&ca 
vijnetna-padena agrahanat ). So the word vijnetna in this text means only 
the Sutratman . 

[ 161 ] 

Prior to the origination of its effect (viz., the Viraj), 
the Sutratman remains undifferentiated from Being (i.e.. 
Brahman) which is its cause. After giving rise to the effect, 
as clay (gives rise to its effect), it becomes as it were the 
effect. 

If the Sutratman exists prior to the Viraj , why is it, it may be 
asked, that it is not known to be such? It is only when it gives rise to 
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the Viraj which is its effect that it becomes fit enough to be spoken of 
as the cause of the Viraj, in the same way as clay when it changes into 
the form of a pot becomes fit enough to be spoken of as the cause of 
something, Tiil then it remains undifferentiated from its own cause, 
viz.. Brahman, and does not manifest itself as an effect. And so nothing 
could be said about it till it manifests as the Viraj. 

[ 162 ] 

But as long as the eiTect has not come into being, the 
Sutratman remains in the form of the knowledge-self 
(j brajndnaghana). When it is in a conditioned form by its 
effect, it manifests itself in cosmic and individual forms. 

Prior to the rise of the Vir&j, the Sutratman remains in a potential 
condition as motion and knowledge (kriyavijncina iaktirTipena ), that is, 
as prajntina-ghana , in Brahman, the first cause. It cannot be referred 
to either as the effect or as the cause. But it can be spoken of as the 
Sutratman differentiating it from Brahman, the first cause, and the 
Virftj only when it assumes the cosmic (samasti) and the individual 
(vya?ti) forms, Vaitvanara and Vi tv a respectively. 

See verses (238) and (239) for an explanation of kriya-takti and 
vijnana-Jakti of the Sutratman . 

Advaita inquires into the states of waking, dream, and sleep with 
a view to bring out the nature of the Self which is constant and 
unchanging in all the three states. These three states are characterized 
as gross ( sthula ), subtle ( suksma ), and causal ( karana ) respectively. 
Though Brahman-Atman is one and non-dual, it is referred to variously 
both at the cosmic and individual levels because of the difference in 
respect of the adjuncts. The individual forms of Brahman-Atman are: 
Vitva in the waking state, Taijasa in the dream state, and PrcLjna in the 
state of sleep. The cosmic forms of the Absolute are: Vai&vanara in 
the gross form, the Sutratman in the subtle form, and I&vara in the 
causal form. 
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[163] 

3gqif^5sroqr $3: q^guiltc^^i: I 
STtt|q^q: wR 5P*nc^!l 

Al! herbs such as the grains which are constituted by 
the nature of the five elements come into being in orderly 
succession from earth with the co-operation of rain, etc. 

The &ruti text, "From earth were born the herbs,” {prthivycL 
ogadhayah i) is explained in this verse. 

It is only from the quintuplicated (panel krta) earth that heibs, etc., 
come into existence. This idea is conveyed when it is said in the verse 
"from earth with the co-operation of rain, etc.” (bhuvo vrstyadi savyape - 
k$atvam panel hrtatvam). 

The five subtle elements, viz., ether, air, fire, water, and earth 
come into existence from Brahman-Aunan. These subtle elements get 
transformed into gross elements by a certain process of mixing up 
called quintuplication.' In each gross element all the remaining ele¬ 
ments are represented. Each in its gross aspect is mixed up with the 
remaining elements. In a particle of gross earth, for example^ one 
half is earth, and the remaining half consists of ether, air, fire, and 
water in equal proportion. The same is true of the other gross elements. 

[ 164-165 ] 

cRIcTRT. I 

torhi 

mi i 

rTcp. qisi^sn ^ n 

In that manner from herbs comes food which is fit to 
be eaten. From the food that is digested, rasa , an essen¬ 
tial fluid of the body, comes into being. And from rasa 
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comes blood. From blood comes flesh; and from this 
(flesh), fat comes into being. From fat, bones are produc¬ 
ed. And marrow comes out of bone. From marrow comes 
the semen which, along wifh the mother's blood, gives 
rise to the seed. 


These two verses explain the Sruti texts which say: “From the herb 
was produced food. From food was hern m?ir\' (o$adhibhyah anrtam , 
armat purusaii). 


[ 166-168 ] 




^JTT^fqq^T || 

qifq?f?rFq^T^ ^{^wicjf^jl 

The person whose mind is enveloped by the mighty 
net of the inherent avidya , whose heart is captivated 
by the fish-hook of the insatiable desire which is born 
of non-discrimination, who is assailed by ignorance, who 
is struck down by the arrow, of the sense-object smeared 
with the poison of attachment and discharged from the 
bow of desire, and attracted by purposeful thought, who 
is powerless like the one who is possessed by a demon, 
who, being impelled by the karma of the person that is 
to be born, falls in haste into the fire of woman, like a 
moth (which rushes into fire) covetous of its flame. 


[169] 


q?n ftfq^ n 
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The semen which is extracted from the body is poured 
into the womb through the genital organ by man, in 
the manner determined by (the former) karma and know¬ 
ledge. 

The Kafka Upanisc.d (II, ii, 7) says that so long as the jiva does 
not attain Brahman-realization it is subject to transmigratory existence 
and takes rebirth in conformity with the previous karma and upasanci 
which it has performed. Anandagiri points out that the previous 
karma and upasana of the offspring, or of the parent, or of the two 
parents of the forthcoming child are the determining factors (janya - 
janakayorva strl-pumsayorva yathakarma yathclirutam). 

[ 170 ] 

m li 

From the semen poured into the womb and acted on 
by the (two) causes (viz., previous karma and upasana) 
comes the embryonic state of kalala and thence the budbuda 
form. 


[ 171 ] 

q^t SHq | 

%^ifh=rrf^T ^fen n 

From the budbuda form arises the foetus, and 
from the foetus comes the solid body. From the 
solid body, organs come into being; and from the organs 
come out hairs on the head and body. 

[ 172 ] 

^%fq ii 


46 
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With whatever elements of matter and with what¬ 
ever sense-organs the soul was associated in the former 
birth, the same elements and the same sense-organs 
appear in this life for (the origination and action of) 
the body; and we hold this view on the authority of 
the Sruti text, "Just as a (goldsmith., —)/' 

When a jiva is reborn, the same five elements of matter ( bhutapan - 
caka) which constituted its former body form the material cause 
{updddna katana) of the present body, and the same sense-organ? 
(karandni) that functioned in the former body become manifested in 
the present one. 

The iruti text quoted in the verse is from the Brhadaranyaka (IV, 
iv, 4) which says: "Just as a goldsmith, taking a piece of gold turns it 
into another, newer, and more beautitul shape, so does this Self, after 
having thrown away this body and dispelled its ignorance, make unto 
himself another, newer, and more beautiful shape/’ 

In the course ot his commentary on the Brhaddraixyaka text (IV, 
iv, 2), "It is followed by knowledge, work, and past experience" ( tarn 
vidyd-karmanl samanvdrabhele purvaprajna ca), Sankara observes that 
knowledge* work, and past experience accompany the departing self 
in its journey to the next life. "Hence these three — knowledge, work, 
and past experience — are the food on the way to the next world, corres¬ 
ponding to the load of the carter. Since these three are the means of 
attaining another body and enjoying (the results of one’s past work), 
one should cultivate only the good forms of them, so that one 
may have a desirable body and desirable enjoyments." 

[ 173 ] 

Though infinite, the Virdj which has evolved 
from the Sutrdtman, becomes a limited being due to 
ignorance and thinks, “This much I am,” in virtue of 
kama and karma. 
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The Viraj is the cosmic being (samasti) in its gross physical aspect. 
It has come out of the Hir any agar bha, the cosmic being in its subtle 
aspect. And so it is infinite; it is the self of all. Nevertheless, on 
account of its association with avidyU, it becomes a limited being when 
it assumes the individual form (vya?ti), the physical body of man. 
The Taittiriyn text (II, vi. 1) says that “He (the Self) wished — Let 
me be many; let me be born” (so’kamayaia, bahu syam prajayeydl ). 
Further, it says that after cieating the world He entered Into that 
very being (tatsrstva tadeva arwpraviiai). The desire ( kama ) and the 
action {karma) on the part of the cosmic being are intelligible only in 
the context cf its association with maya. It is the principle of maycL 
that accounts for the finitude and the diversification of the Absolute. 

L 174] 

In the same way for the Sutratman, who is mani¬ 
fested both as cosmic and individual beings (in a subtle 
form), there is the limitation by the form of the 
lihga-Sarira . The Avyaktu, , the Unmanifested, (as limited 
in the human body) is identical with avidya in the 
state of sleep. 

What is true of the Viraj is equally true of the Sutratman , the 
cosmic being in its subtle aspect. While in its cosmic subtle aspect 
it is referred to as the Sutratman, in its individual subtle aspect it is 
called Taijasa. Though the Sutratman is infinite, it suffers limitation 
due to avidya . In the individual form, it has the subtle body (>lifiga4 
iarira) as its adjunct. The subtle body is composed of seventeen 
factors — buddhi, manas , the five organs of knowledge ( jnanendriya ), the 
five organs of action {karmendriyd) , and the five vital airs (pretna ). 

Buddhi is the principle which stands for certitude, while manas 
stands for desire and doubt. These two, which are modes of the 
internal organ, are derived from the saliva aspect of the elements taken 
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collectively. The five organs of. knowledge spring from the sattva 
aspect of the elements taken separately. The five organs of action 
come from the ra jas aspect of the elements taken separately. The five 
vita! airs — prUna , apar.a , vyana, ud(Zna, and samana — come into 
being from the rajas phase of the elements taken together. 

The subtle body can be described in a different way as being 
constituted by three sheaths — the sheath of self-consciousness ( vijhana- 
maya-ke&a ), the sheath of consciousness (manomoyakosa), and the sheath 
of vitality (pranamaya-ko&a ). The seventeen factors mentioned above 
are apportioned among the three sheaths. The vijnanaitiaya-ko&a consists 
of buddhi and the five organs of knowledge. The inanomaya-kota is 
composed of manas and the five organs of knowledge. The prana - 
ir.aya-kota is made up of the five organs of action and the five vital 
airs. 

The Avyakta, the unmanifest maya, is the cause of the limitation 
of the cosmic being who assumes the individual form both in its gross 
(sthula) and subtle (lingo) aspects. It is known as k&rana-ajnana in the 
state of sleep. The individual form of the Self in the state of sleep is 
called Prajna . 

[ 175 ] 

The supreme Self, though it is infinite, attains the 
status of the ksetrajna, the knower of the body, by means 
of avidyd . Only thus, the declaration (of Krsna), “Know 
me also as the ksetrajna ” is tenable. 

Brahman-Atman which transcends the cause-effect relation is 
infinite. The Self in the body is called the ksetrajna . It is the 
semblance of the supreme consciousness ( caitanya-Sbhdsa ). Though 
in truth it is no other than the supreme Brahman-Atman, it 
appears to be a finite self enclosed by the body due to avidyH . 
It is this idea that is conveyed by the Gita text (XIII, 2) quoted 
in the verse. 
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[ 176 ] 

*T ^TRtetfMtefsfcSTT cT^ROT RtTT ! 
swfodNr hi cir^ it 

Avidyd in the forrn “I do not know”, which is imper¬ 
manent, is considered to the only cause of the limita¬ 
tions (mentioned above). It is established by the self- 
luminous consciousness itself, just as (the darkness of) the 
night is established in the daytime by the consciousness of 
the owl. 

It is avidya that makes the all-pervasive Self appear as the 
limited kqetrajna in the body, just as the same nvidyd makes the 
cosmic being appear in the individual forms limited by gross and 
subtle bodies. 

Avidya is known to us in our experience ( prasiddha ), for everyone 
says: "I am ignorant” ( aham ajnah). It is “ beginningless” (anadi). 
But it can be terminated by the knowledge obtained through a 
pram&na. Since it is removable by the knowledge obtained through a 
pramana , it is not pramana-si ddha ( pramana-nivartyatvat avidyay&h na 
pramanatah siddhih ). It is revealed by the self-luminous Witness- 
consciousness ( sakfibhasya ). Our consciousness is the sole evidence 
for the existence of avidya in the same way as the consciousness of the 
owl is the evidence for the existence of darkness which it experiences 
during the daytime. 

[ 177 ] 

swpteqsun qts&qii i 

S3 

He who desires to see avidyd through the knowledge 
generated by a pramana could as well certainly see the 
darkness in the interior of a cave,by means of a lamp. 

Avidya is made known by the Witness-consciousness. According 
to Advaita, Brahman-Atman is the sole reality. This Brahman- 
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Atman which is of the nature of consciousness (. svarupa-caitanya ) 
is the locus ( adhistkdv.a ) of ovidya While svarupa-jnana is not opposed 
to avidya , vrtti-jnana, the knowledge which arises through the mental 
mode, is opposed to it. So avidya cannot be known through the know¬ 
ledge generated by a pramcina. for such a knowledge which has to come 
through a mental mode (vrtli) is opposed to it. Any such attempt to 
know avidya through pramdna-jndna is as futile and absurd as the 
attempt to see the darkness of a mountain-cave by means of a lamp. 
The light of a. lamp will remove darkness. In the same way pramaija - 
jnana, instead of revealing avidya , will remove it. 

C 178 j 

HRjrST fNsr || 

That which is known here as the not-Self is the result 
of avidya . Hence it can be said that it is also avidya . But 
knowledge is identical with the Self. 

If the sole reality that exists is Brahman-Atman, then anything 
other than Brahman is due to avidya. It is, indeed, a product of avidya. 
And so the not-Self, whatever it may be, may be characterized as 
avidyZ. But knowledge (vidyS) is the Self alone. 

[179] 

sn^Turfifci&ui * fern I 

arfq^jMifer ^ ii 

Its nature does not consist in anything other than the 
non-perception of the Self. Only if it is said that the term 
avidya is like the term amitra , it is always tenable. 

Avidya is not negative ( abhava ), but something positive. It should 
not be interpreted negatively as the prior non-existence of knowledge 
( jndna-pragabhava ). It is a positive entity which conceals the nature of 
the Self. Concealment (avarand) is what it does; and it constitutes the 
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nature of avidya, The work of concealment will not be possible in the 
case of a negative entity, what is non-existent. The Auvaitin does not 
admit the existence of any negative entity at all. Therefore, the term 
avidya does not mean the absence or non-existence of knowledge, since 
the mere absence or non-existence of knowledge cannot do the werk 
cf concealing or veiling the Self {abhdvasya acchadanutvayngat). 

The word avidya must be explained in ihe same way as the word 
amiira is explained. The negative prefix a in the word amitra conveys 
the idea that the person denoted by the word is other than or opposed to 
a friend (anyatvam tadviruddhatoam va nano'rthah). In the same way, the 
negative prefix a in the word avidya conveys the sense that the thing 
denoted by the word is something other than vidya ( vidyatc’nyaivam ) or 
something opposed to vidya (vidyaviruddhatvam) . It does not convey the 
idea of the absence of vidya. 

Anandagiri explains the expression atmagreha which means non¬ 
perception of the Self as the concealment of the Seif (atmano* graho nama 
avaranam acchadanam ). 

[ 180 ] 

57 ii 

So, the differentiation such as being and non-being 
(in respect of the not-Self) which is worked out by the 
deluded mind ends in the non-perception (which is avidya) 
in the form, “I do not know.” 

The only reality which exists is Brahman-Atman. It alone is 
Being (sat). The not-Self, i.e., anything other than the Self, is only an 
illusory appearance due to the non-perception of the ultimate reality. 
Nevertheless, a deluded person works out a distinction among the things 
of the world as being (sat) and non-being (asat). He looks upon certain 
objects as being and some others as non-being (asat), though there is 
no justification for such a distinction; for all of them, being not-Self, 
are illusory appearance due to avidya. This distinction is meaningful 
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only so long as the nature of the Self is not known, i.e., so long as there 
is the functioning of avidya in the form of the non-perception of the 
nature of the Self. 

[ 181 ] 

-s 

fefT^Tl II 

This jiva whose discriminating knowledge is obscured 
by avidya , after leaving his former body, enters the womb 
(of the mother) with the lihga-sarira , being wafted by the 
wind of karma, etc* 

The nature of avidya was explained in verses (176) to (180). 

It is avidya that is responsible for the transinigratory existence of 
the.// va . 

The word citta which occurs in the verse means, according to 
Anandagiri, viveka-jnana ( citta-iabdena viveka-jnanafn grhyate). The 
word lihgUtma means the jiva with the adjunct of the linga-sarira 
(lihga-upahito ji vah ). 


[ 182 ] 

fsrscWci ii 

The solid, watery, and fiery substances eaten (by the 
mother) are each one of them divided into three portions; 
and each one of these three portions undergoes transfor¬ 
mation in three ways separately. 

With a view to give an account of the growth of the subtle and 
gross bodies of the jiva that has got into the womb, it is first of all 
stated that food and other things eaten by the mother undergo three¬ 
fold transformation. 

The solid food {anna) eaten by the mother becomes threefold — 
the grossest, subtle, and the subtlest. The Chandogya (VI, v, 1-3) 
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speaks of these portions as sthavistko dhatuh , madhyamo dhcttuh , and 
anistho dhatuh. The watery and fiery food when eaten becomes three¬ 
fold in the same way. 


[ 183 ] 

w^: n 

In course of time, (the grossest, subtle, and the subtl¬ 
est portions of) the solid food get transformed into faeces, 
flesh, and intellect respectively. Similarly (the grossest, 
subtle, and the subtlest portions of) the watery food get 
transformed into urine, blood, and the vital airs respecti¬ 
vely; and in the same way (the grossest, subtle, and the 
subtlest portions of) the fiery food are transformed into 
bone, marrow, and speech respectively. 

The transformation that takes place with regard to food and other 
substances is at two stages. First of all, food and other substances when 
consumed become threefold. Secondly, each one of these three portions 
undergoes transformation in a particular form. 

In the course of his commentary on the Chandogya text (VI, v, 3) 
Sankara says that we consume heat in the shape of oil, butter, etc. 

Since mind is a development of food, it is material, though very 
subtle. It is, therefore, wrong to hold, as in the Vaisesika, that the 
mind is eternal and impartible (< annopacitatvctn manaso bhautikatvam eva , 
na vaiSesika-tantrokta-laksanarh nityam niravayavam ceti grhyate). 

[ 184 ] 

The word "mind” is used (in the Sruti text) to imply 
buddhi and the organs of knowledge. And, the word 
"speech” is used (in the Sruti text) to imply the organs of 
47 
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action. And also, the word “vital air” is used (in the 
Sruti text) to imply the different vital airs. 

Th^ Chandogya text (VI. v, 1) says that the subtlest portion of food 
becomes mind (yo*nistbah tanmanah). Here the word "mind" is indi¬ 
cative of budd/d and the organs of knowledge. Similarly, the Chandogya 
text (VI, v, 3) says that the subtlest portion of heat becomes speech 
(yo’nigthah sa vak). Here also, the word vak is used to indicate the 
remaining organs cf action. There is, again, the Chandogya text (VI, 
v, 2) in the same context which says that the subtlest portion of water 
becomes vital air ( yo*nis(hah sa prcLnah). The word prana here is used 
to indicate the vital air in its fivefold aspect. 

C 185] 

^fcsr*ri5Rif*T^ i 

The sense organ which is said to arise through the 
impressions which are generated by karma evolves from 
the ahahkara , in conformity with (the former) work and 
knowledge. 

It is not from pure ahahkara that the senses come into existence, 
but only from the ahahkara which carries the reflection of consciousness 
( sabhasa-ahahkara ). 

[ 186 ] 

■N 

qftfSTSS n 

The sense of hearing comes into being, indeed, from 
the self-conceit, “I am the hearer.” And in the same 
way (this mode of explanation) must be applied in respect 
of the remaining sense organs. 

Verses (185) and (186) explain the evolution of the senses. 
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It is not the case, as the Sahkhya holds, that the various senses 
evolve from the ahankara as such. But it is only from ahahkara which 
is acted on by, or connected with, the reflection of the consciousness 
( caitanyabhasanuviddhasya ) that senses come into being. 

[187] 

^ <=\ 

*3: HKT ^ qrf: II 

The Self is said to be originated (as it were) following 
the origination of the body, in the same way as ether is 
said to be originated following the origination of a pot. 
Hence, existence and other (mutable) states do not exist 
(for the Self) since these states would be possible only if 
there is origination (for the Self). 

It is wrong to think that the Self is also originated like the senses. 
The Self is eternal ( nitya ). It is immutable ( kutastha ). But it appears 
to have birth ( janma ) due to the limiting adjunct ( upadhi ), viz., the 
body, which has birth and other mutable states. Every object is subject 
to six changes ( sadbhftva vikara)— (1) birth {janma), (2) existence ( satta ), 
(3) growth {vrddhi), (4) transformation ( parinama ), (5) decline {apaksaya ), 
and (6) death {vinaia). Only if an object has birth or origination, the 
subsequent states such as existence, growth, etc., will be possible for it. 
Since the Self has no birth, it is free from the subsequent states which 
follow it {(Ztmano janmabhavdt taduttara-bhavinah pancavikara na bhavanti). 

[188] 

jpfolfzpr: | 

As this (physical) body (of th ejiva) lying in the womb 
grows, his lihga-Sarira also manifests itself more and more. 

Both the visible physical body and the invisible subtle body {liiiga~ 
Sarird) grow simultaneously. 
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[ 189] 

3qrTirn^^5T^qT || 

“N 

To the jiva who has the body with all the organs 
(developed), the (latent) impressions gathered up in the 
past innumerable births manifest themselves gradually in 
the nmth (or the tenth) month. 

Th ejtva who has entered into the womb, being impelled by his 
past dharma and adharma, comes to have gross and physical bodies equip¬ 
ped with all senses. When he lies in the womb, fully awake in all his 
senses, the latent impressions (vasanas) accumulated in the innumerable 
previous births present themselves to him. 

The word atha which occurs in the first line of the verse is used 
with a view to suggest tenth month as an alternative to the ninth 
month (atha-Sakdo masavikalpdrthah). The Chandogya text (V, ix, 1), for 
instance, says that “the foetus enclosed in the membrane, having 
lain within for ten or nine months, more or less, then comes to be 
born.” 

The description of the condition of the jiva in the mother's womb 
is given with a view to create a feeling of disgust against worldly exis¬ 
tence. 


[ 190 ] 

ftfw: ^TRRFI II 

Then, the jiva, being thus awakened (to his past ex¬ 
perience stored up in the form of the latent impressions) 
and experiencing the misery of existence in the womb and 
the like, bewails himself in disgust by thinking, "Ah what 
a suffering!” 
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C 191 ] 

3?5^rn: m\ rr4f%^tsew^ I 

qi ^q^fn^nn^ I! 

(Feeling dejected, th ejlva wails over his lot as follows): 
Earlier (in the previous births) unbearable pains strikin 
the vital parts of the body, similar to those caused by th 
heated mud and sand which burn the wicked, were often 
experienced by me. 

Verses (191) to (196) give an account of the way in which the jiva, 
which suffers unbearable misery when it lies in the womb, grieves 
over its pitiable condition. 

[ 192] 

cTT 3 *FFHI 

But the drops of the bilious fluid, heated by the 
digestive fire of the abdomen, burn me, who am placed in 
the womb, much more intensely. 

[193] 

The mouths of the worms in the womb, which are 
similar to the thorns of the kuiaScilmati tree, torture me who 
am already tormented by the saw-like bones of the sides. 

It is said that the wicked souls are tortured in the world of Yama 
with the thorns of the kuta&almali tree. 

[ 194 ] 

TFF Tjf^?fqg 5TT3^S|^fq<i I 


bo v 
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The misery suffered in the kumbhlpdha hell is less than 
that experienced by me in the womb which is full of foul 
odour and which is burning with the digestive fire of the 
abdomen. 

[ 195 ] 

The state of being a worm in an impure thing, drink¬ 
ing pus, blood, and phlegm, and eating what is vomited, 
was obtained by me lying in the womb. 

[ > 96 ] 

riflnzai as I 

>s3 *N 

*fcUI 

The intense pain suffered in all the hells put together 
cannot exceed the pain experienced by me who am lying 
on the bed of the womb. 


[ 197 ] 

II 


In the womb, the jiva is crushed by the machine of 
the bones, is surrounded by the fire of the stomach, has 
all the limbs smeared with the liquid discharges and blood, 
and is covered by the outer skin of the embryo. 


In the course of his commentary on the Chandogya text (V, ix, 1), 
which speaks about the foetus enclosed in the membrane for about 
nine or ten months, Sankara writes: “Enclosed in the membrane and 
such qualifications have been added for the purpose of creating a 
feeling of disgust (against worldly existence). The idea is that it must 
be extremely painful for the embryonic personality to lie within the 
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mother's womb — having all his faculties, strength, virility, energy, 
intelligence, and activity held in complete chcck ; growing through 
the absorption of the food and drink taken by the mother, having its 
source in very unclean blood and semen, covered by the most unclean 
clothing of the membrane, the body smeared with the urine, excreta, 
wind, bile, and phlegm contained in the womb. Then the actual 
birth consisting in painful coming out through the vagina must be still 
more painful. All this gives rise to feelings of disgust. Such suffering 
is unbearable even for a single moment — v\ hat to say of lying in the 
womb for such a long time as ten or nine months!" 

[ 198 ] 

Afflicted by excessive pain, crying aloud, and with 
the head downward, the jiva, emerging out of the womb 
like the one released from a snare, falls down lying on the 
back. 

This verse gives an account of the birth of the jiva. 

[ 199-200 ] 

The baby (that is born) knows nothing then. It remains 
like a ball of flesh. It has to be protected against the teeth 
of dogs, cats, and other animals by others with sticks 
in hand. It looks upon a demon as father, and a 
female imp as mother. It drinks the pus as milk. 
What a pity! Infancy is, indeed, miserable. 
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These two verses describe the miserable state of infancy. The 
new-born baby cannot distinguish one object from another. It has 
to be taken care of at every stage. 

[ 901 -202 ] 

Then, attaining the state of youth, he becomes 
haughty, and becomes delirious because of the fever of 
sexual passion. All on a sudden he sings aloud; likewise, 
he gallops without any reason. He climbs a tree at no time. 
And also he makes good people feel annoyed. Remaining 
blind on account of desire, anger, and passion he pays no 
heed to anything. 

The misery of youth ( yauvaaa-duhkham) is brought out in these two 
verses. 

[ 203 ] 

srtlTSJIcqrs? f:fecTt I 
SRWvT ?T sfolfrr II 

Then, on attaining old age which is a state of great 
disgrace, he becomes miserable. With the chest covered 
by phlegm, he does not digest the food eaten by him. 

The suffering of old age ( jara-duhkham ) is described in verses (203) 
to (209). 

[ 204] 

spiffs: I 
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With fallen teeth and affected vision, eating what is 
pungent, sour, and astringent, with hip, neck, hands, 
thighs, and legs bent down due to gout, he is helpless. 

[ 205 ] 

£r.#qr snfef^sRlfqcr. \\ 

Afflicted by innumerable diseases, humiliated by his 
kinsmen, precluded from all ablutions, and smeared with 
dirt all over the body, he lies cn the ground embracing it 
as it were. 

[ 206 - 209] 

S3 

g|5|: ll 

5^1 §W 5^31 5|^5 ri«n i 

Having consumed understanding, memory, courage, 
valour, and the strength of youth, this damsel of old age 
feels as if she has achieved her goal and dances with joy 
to the drum of cough and flatulency, to the flute of the 
sonorous breath, to the song of the abdominal sound, with 
the garment of white beard and hair, wearing the best 
blouse of the wrinkeld and grey-haired skin, having a third 
leg as it were in the staff, falling down again and again. 
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with the bright gold-ornaments of projecting knots of fiesh, 
covered by the cloth of the thin skin, and with the twinkl¬ 
ings of moving anklets due to the rubbing of the ankle 
and knee bones. 

[ 210 ] 

sner^fq qtf n 

There is no parallel to the pangs of death which follow 
it (be., old age). Even a creature suffering from the worst 
disease is afraid of it. 

Verses (210) to (212) describe the misery of death ( marana-duhkham ). 

[211 ] 

*332*11 ^-< 3 : qR^ritsfq sn?q|: i 

q^T: II 

Though surrounded by the relatives, the creature is 
snatched away by death in the same way as a serpent which 
has gone underneath the ocean is captured by Garuda, 
the enemy of serpents. 

[ 212 ] 

fr t|T SR 3^ ^*TR: I 

fq ^qcj] W II 

Even as the man is weeping frightfully saying: “Ah, 
my dear wife! ah, my wealth! ah, my son!” he is swal¬ 
lowed by death in the same way as a frog is swallowed by 
a serpent. 

[ 213 ] 
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Let the pangs of the dying person, which occur when, 
his vital parts are rooted out and when his joints are loos¬ 
ened be remembered by those who are desirous of liber¬ 
ation : 

The seeker after liberation must do the right and pursue the good 
with a view to overcome the throes ot death. 

C 214 j 

When your visual sense is snatched away, when your 
consciousness is captured, and when you are bound by the 
cord of death, you cannot find a protector. 

[215] 

Obstructed by darkness as when entering a deep pit, 
you will, with pitiable eyes, see your relatives who are beat¬ 
ing their breasts. 

The relatives of a dying person cannot play the role of a saviour, 
for they are equally helpless. 

[216] 

3*q:q[^R | 

3flc*IR fWi II 

At that time you will see yourself being pulled by the 
iron cord of death as well as by the cord of attachment of 
your relatives on both sides. 

A person who is in the throes of death is utterly helpless. He has 
no freedom whatsoever to do the right at that time, for he is pulled in 
one direction by the affection of his kinsmen and in another by death. 
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[217] 

qf^lRcT: I 

^ goffer I! 

There is, indeed, no refuge for the person who is 
afflicted by hiccough, who is getting dried up by hard brea¬ 
thing, and who is dragged by pd$a (on both sides)* 

[218] 

e\ 

Mounted on the wheel of samsdra , led on by the mes¬ 
sengers of Death, and bound by the cord of death, th cjiva 
grieves: “Where am I to go?” 

The jiva who is caught in the wheel of transmigratory existence 
has no freedom when he leaves the gross body at the time of death 
with a view to reap the fruits of his previous karma . 

[219] 

?TIrnfq^Tg^§cTi: 

qiqtqif cp*q | 

^ it 

When the jiva goes alone (after death), his karma 
leading him on, what happens to his declaration in this 
world of mdyd : “My mother and father, my teacher and 
my sons, my kinsmen”? This world where people live 
in is, indeed, similar to a tree which serves as a place of 
rest. 

Man lives with the assurance that his parents, children, and 
kinsmen will stand by him at all times. But none is able to come to 
his rescue when he goes alone after death. 
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[ 220 ] 

hr Hiq 

3?RT: STETCcN ! 

cf^T $ffl; 

I! 

Every evening the birds meet together on a tree which 
is their place of rest. Every morning they go out in their 
own way. Just as the birds leave the tree and part from 
one another, sc also the jiva parts company with his re¬ 
latives and non-relatives* 

I n the previous verse the world we live in was compared to a tree 
which serves as a resting place. The similarity between the two is 
worked out in this verse, 

[ 221 ] 

5FfT#si cP-Tf JjfcT: I 

Birth is the cause of death. In the same way, death 
is the cause of birth. Like a water carrying contrivance 
(which goes on revolving), man goes round and round 
(through the wheel of birth and death) always without 
any rest. 

So far, a detailed account has been given about the miserable life 
in the womb, the pangs of birth and death, and the sufferings in the 
states of infancy, youth, and old age with a view to generate a feeling 
of disgust against transmigratory existence. 

[ 222- 223 ] 

VH: I 

S 3 *\ 
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g^TrlFT II 

The oblations of faith, the moon, rain, food, and 
semen are offered by the gods in the fires of heavenly 
region, cloud, earth, man, and woman (respectively). 
Thus from the fifth oblation comes into being the person 
called man. The destruction of thejiva’s bondage which 
causes great suffering will be explained gradually (in the 
sequel). 

It is not only in the Taittiriya Upanisad , but in the Chandogya as 
weii that man is said to have evolved from food ( annat puru§ah ). There 
is an account of the process of birth in Chapter V (Sections 4 to 8) of 
the Chandogya , The heavenly region is conceived as a sacrificial tire in 
which faith is offered as oblation by the gods. From this offering arises 
the moon. Again, in the sacrificial fire of cloud, the gods offer the moon 
as oblation, and from this offering comes rain. Rain is offered as 
oblation in the fire of earth, and from this offering arises food. By 
the offering of food in the fire of man, there arises semen. And from 
semen which is offered as oblation in the fire of woman, man comes into 
being. 

It is with a view to overcome the great evil of bondage ( samscLra) 
that the Upanisad proceeds to describe in the sequel the five sheaths 
( panca-kofa ) of man and the way in which each one of these sheaths 
can be resolved into that which is inward to it till one attains Bra’nraan- 
Atman which is the support of all. 

[ 224 ] 

Wfq ii 

All the transformations from the beginning (of life 
in the womb stated above) belong to the subtle and gross 
bodies. Though they are not of the Self, it is thought due 
to ignorance that they are of the Self. 
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The Self must be differentiated from the not-Self. The difference 
between the Self on the one hand and the subtle and gross bodies on 
the other is brought out in this verse. 

The pure Self is free from all changes such as the dwelling in the 
womb (parbha-vasadya vikriydh) which have been stated at length ear¬ 
lier. These changes belong to the lihga-&ar~\ra and the sthiiiu-sanrr, 
and not to the Self. Without discriminating the Self from the subtle 
and gross bodies a person, due to ignorance, associates these changes 
with the Self which is immutable. 

C 225 ] 

^reRTfcf T3R9T: !l 

Owing to the conceit "I am the knowei M , the jlva t 
indeed, performs the acts of cognition. Again, on account 
of the delusional am the thinker'', he does all mental 
activities. 

The mechanism of identification of the Self with the two bodies 
( farira-dvaya ), gross as well as subtle, takes place at different levels. 
It has already been stated that the subtle body is composed of three 
sheaths — the sheath of self-consciousness ( vijnanamaya-ko£a ), the sheath 
of consciousness (manomaya-ko&a) f and the sheath of vitality ( pranamaya- 
ko$a). 

While buddhi along with the organs of knowledge constitute the 
sheath of self-consciousness, manas taken with the same organs of know¬ 
ledge constitutes the sheath of consciousness. The Self or the "I" is diffe¬ 
rent from the intellect (buddhi) and the mind (manas). If it is identified 
with any of them, it is a case of superimposition (adhy&sa) due to igno¬ 
rance. On account of the erroneous identification with buddhi, the Self 
looks upon itself as a knower, engages in the acts of cognition, considers 
itself as the agent and the enjover of the fruits of actions. In the same 
way, its identification with manas makes it think that it performs the 
various mental operations such as up&sand. So the Self must be diffe¬ 
rentiated from the vijnanamaya'kofa and the manomaya-ko£a. 
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L 226 ] 

ST<nreTTc*TTf*T*TFR I 

^ ^qiqT^^rm: n 

sS 

By the conceit of the Self in prana , etc., the jiva gets 
involved in ail vital actions. And with the conceit of the 
Self in the visual sense, etc. ; he is engrossed in thinking of 
colour, etc. 

On account of ignorance, the Self identifies itself with the sheath of 
vitality ( prflnamaya-ko>a ). The five vital airs ar e pr&na, apana, vyana, 
udana , and samana. The five organs of action are the tongue, the hands, 
the feet, the anus, and the generating organ. The vital airs along with 
the fwe organs of action constitute the sheath of vitality. Though the Self 
is free from all actions, identifying itself with prana, apana , etc., it consi¬ 
ders itself as the doer of the actions performed by them. In the same 
way, identifying itself with sight and other senses, the Self looks upon 
itself as what is involved in perceiving colour, etc. 

[ 227 ] 

Similarly, when the physical body is burnt, the igno¬ 
rant man thinks, “I am burnt.” And also ascribing the 
blackness of the body to his Self, he thinks, "I am black/' 

Just as the Self must be differentiated from the subtle body, so also 
it has to be differentiated from the gross body ( sthula~£arira ). 

An ignorant person is one who is incapable of discriminating the 
Self from the physical body. He superimposes the characteristics of the 
body such as its birth and death, its blackness and whiteness, on the 
Self. When the body is burnt he thinks that the Self or the "I” is burnt. 
Finding that the body is black in colour, he thinks that the Self or the 
'T' is black. It is in terms of the erroneous identification of the Self 
with the body, which is not-Self, that we have to explain the locutions of 
the ignorant man: “I am burnt/' "I am black." 
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[ 228 ] 

q^lfl ^wsi cIiqsrsfcT cP?T gfq: IS 

By the conceit of the Self in cattle, wealth, and ine 
like, a person thinks due to ignorance: “I own them.” In 
the same way , because of attachment he thinks of the puri¬ 
ficatory rites of the gross and subtle bodies (as those of 
the Self) and considers himself to the effect “I am a ba¬ 
chelor,” ‘‘I am a householder,” ”1 am an ascetic,” “I 
am a sage.” 

An ignorant man suffers from two kinds of conceit or erroneous 
notion. The first is ahamabhimana which is erroneous identification of 
the Self with the intellect, or the mind, or the vital air, or the senses, 
or the body. This has been explained in verses (225) to (227) with a 
view to show that the Self has to be differentiated from each one of 
them. 

The second one is mamU,bhimU,na which is explained in this verse. 
On account of this erroneous notion, he looks upon the external things 
as his own and says: "This is my cow," "This property belongs to 

me," "These are my kinsmen," etc. Just as the Self cannot be identi¬ 
fied with the intellect, mind etc., which are not-Self, so also the Self 
cannot be related to any of the external things of the world. The Self 
has no relation whatsoever with anything, subjective as well as objec¬ 
tive. 

The Self by its very nature is pure, and so there is no scope for 
any purificatory rite with regard to the Self. But there are various acts 
of purification ( samskara ) for the gross and subtle bodies such as snclna , 
iIcamana , and so on. Consequent on the various purificatory acts, a 
person considers himself in terms of various statuses such as a celebate 
student, a householder, etc. Neither the purificatory acts nor the 
different statuses have anything to do with the Self. In the celebrated 
49 
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introduction contained in his bhu,§ya on the BrahmasUtra, Sankara says 
that distinctions such as a brahmana , a ksatriya , and the like, and the 
iruii texts such as “A brahmana is to sacrifice” (brahmano yajeta) are ope¬ 
rative only on the supposition that on the Self a^e superimposed parti¬ 
cular conditions such as caste, stage of life, age, outward circumstances 
and so on. 


[ 229 ] 

The body is said to be a modification of the different 
elements of matter. Because of the delusion a person re¬ 
gards the body as C I” and f, mine ,; and attains the evil. 

The Self by its very nature is pure, eternal, and free. But due to 
ignorance a person identifies himself with the body which is impure, 
perishable, and bound, and says: “I am stout,” or "This body is 
mine.” It is a case of superimposing the attributes of the body on the 
Self. Man subjects himself to suffering due to his erroneous self-identi¬ 
fication (i tMcUmya-adhyasa ) with the body, the senses, and the mind. - 

[ 230 ] 

£ 

Though ail beings alike are products of food and have 
evolved from Brahman, still man alone is mentioned here 
(in the Sruti text), because he is qualified for rites and 
knowledge. 

Every being has come out of Brahman, and also every being is a 
modification of the essence of food. Why is it, it may be asked, that 
sruti says: "From food was born man. That man, such as he is, is a 
product of the essence of food” (annat purusah , sa va esa puruso*nnarasa- 
mayah) as though this is true only of man? There is a special reason for 
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mentioning man alone, leaving out other animals. Man aione is quali¬ 
fied for rites and duties as also for knowledge, and so he alone is men¬ 
tioned by the iruti text. 

[231 ] 

fPS^a^FcTCcTiT 5R*T II 

*s 

Since §ruii desires to help man, who has plunged into 
this (ocean of sarnsdra), the repository of all evil, attain the 
innermost Brahman by means of Brahman-knowledge, 
(man alone is mentioned in the Sruti text). 

By virtue of his ability to follow the teaching of Scripture, man 
alone is competent for performing karma and attaining knowledge. He 
seeks to attain the results which karma and jnana are intended to secure. 
The distinterested performance of karma leads to the attainment of a 
pure mind, and oniy a person who has a pure mind is competent to in¬ 
quire into the Vedanta. From the study of the Vedanta he attains Brah¬ 
man-knowledge which leads to liberation. Therefore, the human being 
alone who has the ability to follow the teaching of Scripture and who 
desires to attain the result as taught in Scripture is qualified for karma 
and j/ltina, and not any other being. The Aitareya Aranyaka (II, iii, 2-5) 
brings out the distinction between man and other animals as follows: 
“In man alone is the Self most manifest, for he is the best endowed 
with intelligence. He speaks what he knows. He sees what he knows. 
He knows what will happen tomorrow. He knows the higher and 
lower worlds. He aspires to achieve immortality through mortal beings. 
He is thus endowed with discrimination, while other animals have 
consciousness of hunger and thirst only/' 

[ 232 ] 
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Just as a person is made to see the moon through see¬ 
ing the edge of a branch of a tree alone, sc also he is 
made to see Brahman which is identical with the inward 
Self and which is devoid of sheaths through the knowledge 
of the sheaths alone- 

It is Brahman-knowledge which is required for attaining liberation. 
Scripture seeks to impart this knowledge through an exposition of the 
nature of the five sheaths (koSa-pancaka). Though these five sheaths are 
other than the Self, they have Been looked upon all along due to ignor¬ 
ance as of the nature of .the Self. Through an explanation of the 
nature of these sheaths. Scripture seeks to impart the knowledge of the 
Self which is beyond the five sheaths. Understanding the real nature 
of the sheaths as not-Self is tile means to the attainment of the know¬ 
ledge of Brahman-Atm^n ( atmajnane koftZnam anatmajntZnameva mukhyo - 
payah). The method of instruction that is adopted here is to teach what 
is not known through what is known, to teach what cannot be easily 
comprehended through something more tangible and easily understood. 
Consider the case of a person who does not know the moon. We help 
him to see the moon by first pointing out the edge of a branch of a tree 
and then telling him that the moon is near the edge of that particular 
bough. In the same way, iruii helps us to realize Brahman-Atman by 
explaining first of all the nature of the five sheaths. So the exposi¬ 
tion of the nature of the sheaths serves a very useful purpose. 

[ 233 ] 

3T*RT#5!cTt I 

srdtejqrccT: 3k? 3^ n 

The human mind which is tainted by the impressions 
accumulated in this beginningless transmigratory existence 
must be enabled to realize the Self through the means (of 
explaining the nature of the sheaths). Hence it will be ex¬ 
plained in the sequel. 
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[ 234 ] 

3ROT%^T*TP^r II 

The inward Self which :s not touched by duality even 
objectively, in the same way as it is not touched by duality 
subjectively, is one. Owing to avidya , the Self is illusorily 
divided into two categories of "Thou'* and “l". 

If iruti intends to explain the nature of the five sheaths as a means 
to the attainment of Brahman-knowledge, this amounts to, the critic 
argues, the admission of duality, because Brahman is different from the 
sheaths. This objection does not hold good. There is no other reality 
besides Brahman-St man, whether we view it subjectively by analysing 
the individual, or objectively from the standpoint of the cosmos or the 
outside world. Brahman-Atman, the ultimate reality, is divided into 
two categories — the subject and the object, the "I” and the "Thou”, 
due to avidya. The two words “I” ( asmat ) and "Thou” (yu$mat) are 
used to bring out the absolute opposition between the subject and the 
object. The pronouns of the first and the third person can be placed 
in a co-ordinate relation in a sentence as when we say: "It is I/' "I am 
he whom you speak about...” But language does not allow of any 
such co-ordination between the pronouns of the first and the second 
person. The subject is said to have for its sphere the notion of "I”, 
while the object is said to have for its sphere the notion of "Thou”. 

The subject or the "I”, which can be characterized as the micro¬ 
cosm, is ordinarily understood as being constituted by five sheaths, 
though the Self or the real "I” is beyond these five sheaths. These five 
sheaths of the subject or the "I” ( asmatpancakam ) are the products of 
avidyG, and therefore are not real. The outside world, the macrocosm, 
may also be analysed into five sheaths corresponding to the five sheaths 
of the individual. These five sheaths of the external world ( yusmatpanca - 
kam) which are also products of avidya are not real. Since the subject- 
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object distinction and all that it involves arise only as a result of avidya , 
they are not real. So Brahman-Atman, the ultimate reality, which 
transcends subject-object distinction is one and non-dual. When the Self 
is not realized in its true nature as one and non-dual, it appears diffe¬ 
rentiated as the subject and the object, the ego and the non-ego. Since 
the five sheaths, both at the individual and cosmic levels, are not real, 
there is no room for duality. 


[ 235 ] 

qig^T I 

Just as there are five sheaths such as the annamaya in the 
"I” or the subject division of the inward Self, so also there 
are (five sheaths) like the anna , etc,, (as the causes of the 
former five sheaths) in the ‘‘Thou*' or the object division 
of the inward Self, 

The non-dual Self is divided as it were into two divisions — the sub¬ 
ject or the U V* division ( asmadvibhaga ) and the object or the "Thou" divi¬ 
sion ( yusmadvibhaga) . The former which has for its content the notion 
of "I" (aham-buddhi-grathya) consists of five sheaths — the sheath of food 
(annamaya), the sheath of vitality ( pratnamaya), the sheath of consciousness 
( manomaya ), the sheath of self-consciousness ( vijnanamaya ) and the sheath 
of bliss (anandamaya). The other division which has for its content the 
notion of "Thou", that is, any object which is referred to as "this" as 
distinguished from "I" (yusmadidam-buddhi-grdhya) also consists of five 
sheaths of food, vitality, consciousness, self-consciousness, and bliss. The 
first list of five sheaths mentioned above is from the individual standpoint 
(vyasti), while the second list of five sheaths is from the cosmic stand¬ 
point (samasti). Each sheath in the first list is a modification (mayat) of 
its counterpart in the second list. For example, the annamaya-ko&a at the 
individual level is a modification of the anna-kota at the cosmic level: 
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that is to say, while the former is the effect, the latter is the cause ( pra - 
krti). The relation among the remaining sheaths must be explained in 
the same way. So there are ten sheaths — five at the individual level 
and five at the cosmic level. 

Since food, vitality, etc., at the cosmic level serve as the cause of 
the five sheaths at the individual level, they are also referred to as 
sheaths (kota-updddnatvat annadindmapi kosatva-vyavahdrah). 

[ 236 J 

^qi^fTepif?c(^icqTq qsjRsi SISFTRRg I 
$rvTI#qqqmta il^Tl^qnFI i! 

S3 *N 

Then, after resolving the five sheaths of the individual 
in their respective causes which constitute their selves (i.e., 
their essence), one must, indeed, think of the sheaths of 
anna , etc., as of the nature of subsequent sheaths. 

How the knowledge of the sheaths at the individual and cosmic 
levels should be made use of for realizing Brahman-Atman which is be¬ 
yond the kosas is explained in this verse- 

The classification of the sheaths into two groups —one group con¬ 
sisting of causes and the other group consisting of their effects or modi¬ 
fications — is intended to show that all these sheaths could be merged 
in one another in such a way that ultimately the non-dual Self alone 
will remain. The guiding principle in this process of merging one sheath 
in another is provided by the discrimination that the effect does not 
exist as something different from its cause ( kftrandtirehena karjyam 
ndsti), that the effect is non-different from its cause. 

The process of merging is done at two stages. The five sheaths 
of the individual, i. e., the sheaths of the subject or the “I” division, 
must first be resolved in thought into the five sheaths of the cosmic level, 
i. e., the sheaths of the object or the “Thou” division. The second 
stage consists in resolving each of the five sheaths of the cosmic level 
into its respective cause. 

The five sheaths of the object at the cosmic level constitute respecti¬ 
vely the material essence ( svarupa ) from which the five sheaths of the 
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subject group at the individual level have evolved. That is to say, 
the five sheaths of the individual are the modifications of the corres¬ 
ponding sheaths at the cosmic level. The annamaya-kota of the indivi¬ 
dual is a modification of the anna-kota of the cosmic level. The prana - 
maya-kosa of the individual is a modification of the prana-ko&a of the 
cosmic level. The other kosas must be understood in the same way. 
Since the effect is non-different from its cause, one must realize that 
the annamaya-kofa is not different from the anna t its material cause, that 
the pranamaya-kota is not different from the prana which is its material 
cause, and so on. As a result of this merging, we will be left with only 
five sheaths at the cosmic level. 

Now we come to the process of merging at the second level. 
Anna has evolved from prana , prana from manas, manas from vijnana, and 
vijnana from ananda , the first cause. Since the effect is non-different 
from it cause, one has to resolve anna in prana , prana in manas , and so on; 
that is, one must look upon anna as nothing but prana , its material cause; 
similarly one must look upon prana as nothing but manas t and so on. 
This process of merging will finally help the spiritual aspirant to realize 
the non-dual Self which is neither a cause nor an effect. 

[ 237 ] 

m ^ rimfa 11 

Thus, after resolving what is of the nature of the effect 
(in its cause) and remaining of the nature of the cause 
(viz., ajnata-brahma ), and finally resolving even that by the 
knowledge conveyed by the Sruti text, the wise man attains 
Brahman which is of the nature of the Self. 

When a person resorts to the process of resolving every effect in its 
cause, he vill eventually come to ananda, the first cause, otherwise 
called ajnaU-brahma. It means that at this stage he identifies himself 
with the first cause which constitutes the essence of everything in the 
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world. But this is only the penultimate stage. The knowledge of non¬ 
difference between Brahman and Atman conveyed by the principal text 
tat tvam asi helps him to transcend even this stage by resolving the first 
cause in Brahman from which it is non-different, and realize the non¬ 
dual Brahman which is identical with the Seif and which is free from 
cause-effect relation. 


j. [ 238 ] 

Food must be known as the Viraj . It has evolved from 
the vital air. Mind which is inward to the vital air constitutes 
the essence of the Veda in the form of Rg , Tajur , and Santa . 

Food (anna) or the physical matter represents the Viraj t the cosmic 
being in its gross aspect. Food or the Viraj has come out of the vital 
air (prana) which Constitutes the vehicle of all activities ( kriya-Sakti ) 
of the Sutratman. 

The Sutratman is endowed with two kinds of potency — kriycL-Sakti 
and vijnana-Sakti. Kriya~&akti is the potency involved in all outgoing 
activities due to the vital air in its various aspects. The word prana 
which occurs in the verse refers to the kriyd-Sakti of the Sutratman . It is 
from prana that food has evolved. Vijnana-Sakti which is the potency 
involved in all kinds of knowledge is of two kinds — manas and vijnana . 
One and the same internal organ ( antahkarana ) is referred to as manas 
and vijnana depending upon the nature of the knowledge it gives rise to. 
It is called manas when it gives rise to all concrete and differentiated 
(, savikalpaka ) thought (savikalpaka-jnanotpddana-taktimadantahkaranam 
manahiabda-vacyam) . The Rg-veda, the Tajur-veda, and the Sama-veda are 
the expressions of the work of the internal organ in its aspect called 
manas. It is from manas that prana has evolved. 

The nature of vijnana is explained in the next verse. 
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[ 239 J 

| 

3*FF^: || 

The intellect which knows the content of the Veda is 
called vijnana which is decisive by its very nature. Bliss 
which results from knowledge ancj action is the fruit. 

Vijnana is that aspect of the internal organ which gives rise to all 
abstract, undifferentiated knowledge ( nirvikalpaka-j'n(lnotpadand-&akti - 
madantahkaranam vijnUnam). The knowledge ascertained through vijnana 
is decisive. The truths embodied in the Vedas are ascertained through 
the internal organ in its aspect called vijnana or huddhi. 

Ananda is the Avyakrta , the ultimate cause of all. 

[ 240 J 

SFlt UtrevTRHdi JTcT: || 

Prana, manas , and vdk, spoken of as the three kinds of 
food of the Prajdpati constitute the Sutrdtman completely. 
The Virdj is of the nature of anna. And (the avyakrta is 
the kdrana, the ultimate cause). 

The five sheaths mentioned here are also stated in the Brhadaran - 
yaka . In the saptanna-brahmana (I, v, 1) it is said that the Father of 
creation produced seven kinds of food through meditation and rites, 
and that “three he made for himself." What does this mean? This is 
explained in I, v, 3 as follows: “It means: the mind, the organ of speech, 
and the vital force are three kinds of food." Here the organ of speech 
refers to vijnana (yaktabdena vijnana m grhyate ). The idea is that manas;, 
vijnana , and prana constitute the Sutratman . 

In the Brhadaranyaka text (I, ii, 5) “I shall make very little food" 
(kaniyo'nnam karisye ), the word anna refers to the Viraj . Again, the 
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Brhadaranyaka text (I, iv, 7), “This (universe) was then undifferen¬ 
tiated/' refers to the Avyakrta constituted by ananda. 

Anandagiri explains that the letter ca which occurs in the second 
line of the verse must be understood as referring to the Avyakrta. 

[241] 

sprfcT: II 

Thus, the sheath formed of bliss (of the subject group) 
is said to constitute the innermost essence of the (remain¬ 
ing) four sheaths, since it is a mass of consciousness unified. 
But the difference (in the manifested forms of bliss) results 
from the (previous) acts of the individual. 

Earlier reference was made to the division of the sheaths into two 
groups — the subject group and the object group. Of the five sheaths 
of the object group ( yusmad-vibhaga ), the sheath of bliss ( ananda-koSa ) 
constitutes the essence of the remaining four sheaths. The same thing 
is true of the sheaths of the subject group (< asmad-vibhaga ): that is to say, 
the &nandamaya-ko$a constitutes the essence ( pratyagatman) of the re¬ 
maining four sheaths. 

The M&ndukya Upani§ad (V) describes the jlva in the state of deep 
sleep called Prajna as one whose sphere is deep sleep ( su§uptasth5na ) 
in whom all experiences become unified ( ekibhutah ), who is mass of 
consciousness unified ( prajnanaghana ), who is formed of bliss ( ananda - 
maya), who experiences bliss (cInandabhuk ). Th ejiva in the state of 
deep sleep is nothing but a mass of consciousness because of the absence 
of all distinctions at that time. It is not conscious of anything either out¬ 
side or inside. But it is just unified consciousness. It is constituted by bliss 
without any differentiation whatsoever. If so, how is it, it may be asked, 
that the Upanisad in the sequel (II, v, 1) speaks about the difference in 
the manifested forms of bliss such as joy ( priyam ), enjoyment ( modah ), 
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exhilaration ( pramodafi ), and bliss ( anonda )? The answer is that these 
differences arise in the other two states as a result of the past deeds 
( karma-phala-bhedat) of the individual. 

[ 242 ] 

But the imagery of head and so on is for the practice 
of meditation. Hence in this way the wise have explained 
these (limbs such as head and so on) as mental represen¬ 
tations. 

The iruii text tasyeuameva Hrah is now taken up for explanation. 

Scripture speaks of each sheath employing the imagery of a bird 
which consists of a head, the two wings, the trunk, and the tail. These 
imaginary representations given by fruti are for the purpose of medita¬ 
tion. Representing the annamaya-koSa in the form of a bird, the Upanisad 
says: "This itself is his head; this is the right wing; this is the left wing; 
this is the tail, the support.'* 


f 243 ] 

i 

5i Wri&ui 

It must be understood that the head (of the human 
body) corresponds to the head (of the bird), that the two 
arms correspond to the two wings, that the middle portion 
(trunk) of the body is the self, and that the rest is the tail.. 
In this way, the sheath of food in the form of the mental 
representation (given above) must be contemplated. 


The mode of contemplation on the sheath of food ( annamaya-kosa ) 
is explained in this verse by working out the similarity between the 
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figure of a human being, who is a modification of the essence of food, 
and that of a bird. 


[ 244] 

The wise man who thus meditates in the proper order 
on these (sheaths) in the mind will, indeed, go inward from 
one sheath to another by abandoning the outer ones one 
by one. 

The utility of contemplation on these sheaths is explained in this 
verse. 

A spiritual aspirant who resorts to the uninterrupted contemplation 
on these kosas in the way and in the same order in which contempla¬ 
tion has been indicated by Sruti attains purification of mind. Only 
when the- mind of the spiritual aspirant gets purified, he will have dis¬ 
criminating knowledge ( viveka-buddhi ) which will enable him to go in¬ 
ward by giving up one by one the different sheaths, starting from the 
outermost, viz., the annamaya-koSa. Such a person who has abandoned 
all the sheaths knowing that all of them are not-Self attains Brahman- 
realization through the knowledge of non-difference between the Self 
and Brahman conveyed by the principal texts such as tat ivam asi . 

[ 245] 

^fecT: || 

Since $ruti can never be doubted, (the fruits) as dec¬ 
lared (by Sruti) will take place. There is, indeed, scope for 
doubt in respect of what is known through inference and 
perception which are dependent on man's intellect. 

The Upanisad says in the sequel (II, ii, 1) that "those who meditate 
on food as Brahman acquire all food" (sarvam vai te'nnam apnuvanti 
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ye'nnam braktfiopcLsate). When Sruti specitically declares that the attainment 
of food is the fruit that accrues to one who meditates on food as Brah¬ 
man, how could it be said, so the critic argues, that meditation on the 
kosas leads to the attainment of Brahman-realization? It is the conten¬ 
tion of the critic that one and the same meditation cannot give rise to 
two different fruits — the attainment of food as well as Brahman-realiza¬ 
tion. 


This objection is wrong. Since sruti declares that both the fruits 
accrue to one who practises meditation as specified, it must be so, and 
there can be no doubt about that. Scripture which is impersonal 
(apauruseya ) is free from defect and distortion. So the teaching of Scrip¬ 
ture can never be doubted. But there is scope for doubt with regard 
to what is known through perception, inference, and other sources of 
knowledge because of the association of the human factor with them. 
Unlike Sruti, every one of these sources of knowledge is dependent on 
the mind and the senses of the person, which are liable to defect and 
distortion. 

C 246 J 

Or, just as Scripture teaches the knowledge of the 
infinite Brahman by re-stating the meditation on name 
(tidma), etc., to which man resorts of his own accord, so 
also here Sruti teaches the knowledge of the Self (by re¬ 
stating the meditation on food, etc.). 

The purport of the teaching of meditation on the kosas may be 
explained in a different way also. In the seventh chapter of the Chan - 
dogya meditation on name, speech, mind, etc., to which man naturally 
(svabkeivatah ) resorts without Scripture enjoining it is re-stated with a 
view to lead the spiritual aspirant gradually from name to speech, from 
speech to mind, and so on, till the knowledge of the infinite Brahman 
is attained. In the same way, taking advantage of the fact that man 
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naturally identifies himself with the kos'as, Scripture enables the spiri¬ 
tual aspirant to attain Brahman-realization by resolving each outward 
koia in its inner one through the process of contemplation thereon. The 
purport of the teaching of Scripture is in the knowledge of Brahman- 
Atman, because this is the main teaching which is intended to be 
taught ( pradhanatvai vhak^itam). So the fruits of meditation mentioned 
in connection wtih the several kosas should not be supposed to accrue as 
declared. 

L 247 J 

q* rn: sum II 

Or, by re-stating the meditation which is intended for 
securing fruits inferior to moksa as known from another 
Sruti text, the knowledge (of Brahman-Atman) is spoken 
of (here in the Taittirlya) for attaining the highest good. 

This verse explains the purport of the teaching of meditation on 
food, etc., as Brahman in yet another way. Meditation on the Virclj 
and the SutrcLtman has been taught in the first chapter of the Brhadft - 
ranyaka . Such a meditation gives rise to fruits inferior to mok?a, the 
highest good. When the Taittirlya speaks about meditation on food, 
etc., as Brahman, it is only re-stating what is already known from the 
Brhadftranyaka . But its main aim is to impart the knowledge of the 
Self as the means of attaining moksa which is the highest good. 

[248 ] 

q^qrc h q? n 

Then, desiring to help man reach the farthest shore of 
the great ocean of sheath (koSa) full of evil only through 
the raft of Brahman-knowledge, Sruti has said : “He, verily, 
(is this man consisting of the essence of food).” 
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Anandagiri says that the word atha which occurs in the second line 
of the verse naeans "after ascertaining that man alone is qualified for 
jnana and karma and not other animals/' The idea conveyed in this 
verse is that iruti endeavours to help man, who alone is qualified foi 
kuowledge and rites, to overcome the transmigratcry existence by means 
of Brahman-knowledge. 

The iruti text which says that man comes into existence from 
food ( anrMpuru$ah ) has already been explained. The subsequent text, 
"He, verily, is this man consisting of food" (sa va esa pu-ru§o‘nnarasamayah) 
is now taken up for explanation. 

[ 249 ] 

ST 31 ^7 I 1 

#3iiwii qq n 

Conveying the highest Self by the word “he” and then 
using the particle "verily” for the sake of the recollection 
of that, &ruti refers to the same Self, which has become 
the jlva constituted by the sheaths, by the word 

The meanings of the three words sah , vai, and e§ah contained in the 
Sruti text which was mentioned in the previous verse are explained now. 

The sruti text, "He, verily, is this man consisting of food," brings 
out the real nature of the jlva . The jlva in its essential nature is no 
other than Brahman. But owing to avidyfi it appears as something 
different constituted by five sheaths. Brahman is thought of as what Is 
remote, whereas the jlva consisting of the five sheaths is thought of as 
what is immediate. The word sah refers to that Brahman, the ultimate 
reality, the cause of the world. The particle vai recollects to our mind 
that well-known Brahman as taught in all the Upanisads. The word 
esah states that this jiva consisting of the five sheaths is no other than 
that Brahman Brahman which transcends the cause-effect relation, 
which is h^^M^the sheaths, and which is free from attributes and 
limitatioiMBBppears in the form of the jiva, as what is subject to the 
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cause-effect relation, as what is constituted by the five sheaths, and as 
endowed with attributes and limited by adjuncts due to avidyW. 

[ 250 ] 

f| || 

Just as a rope attains the form of a serpent through 
avidya, though it is not really competent to become that, 
so also the Self attains, indeed, the form of the jiva con- 
sating of the five sheaths and suffers as it were in that 
form. 

Every object being what it is, it will nut be possible for one object 
to become another. A rope can never actually become a serpent. But 
it may appear to be a serpent due to avidya . In the same way, the Self 
which is free from the sheaths appears to be endowed with them due to 
avidya . 

[251] 

Here (in the Sruti text) the suffix maya\ is used in the 
sense of modification. This modification is denied of the 
supreme Self through reasoning and Scripture. The body 
is known as a modification of food. 

The iruti text says that the supreme Self is this man who is a 
modification of the essence of food. Since the body which serves as the 
adjunct (upsdki ).of the Self is a modification of the essence of food, the 
supreme Self itself which is in the form of the jiva is spoken of as a 
modification of the essence of food (annarasamayah). 

That the Self is not subject to modification can be shown hot only 
by citing scriptural evidence, but by reasoning as well. The Katha 
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Upanisad (i # ii, 18) says: "The intelligent Seif is neither born nor docs 
it die. It did not originate from anything, nor did anything originate 
from it. It is birthless, eternal, undecaying, and ancient." The Self 
is partless ( niravayava ), and so it is not subject to modification. There 
is also another reason in justification of this view. The Self has no 
relation with anything whatsoever, for there is nothing else besides the 
Self. The Self, that is to say, is free from the threefold difference — 
sajatiya , vijatiya, and svagata-bhedo.. Since the Self is one and non-dual, 
it is impossible to think of its relation with anything for the purpose of 
saying that it is a modification of some other thing. 

[ 252 ] 

*TT I 

° II 

Of him, this (actual head) is, indeed, the head. Since 
it should not be thought that head, etc., are to be imagined 
as in the case of the sheath of vital force, there is the 
emphasis by means of eva. 

In the case of the prclnamaya and other kosas, what is not actually 
the head must be imagined to be so. For example, iruti says in the 
sequel that prana is the head of the sheath of the vital force. But this 
is not true with regard to the annamaya-koia . Here the head, arms, and 
the like which are well-known to us as the organs of the human being 
are referred to, and they are to be meditated upon as head, the two 
wings, etc. The word eva which occurs in the iruti text tasya idameva 
iirah is intended to emphasize this idea. 

C 253 ] 

Since the identification of the Viraj and the Self of the 
individual human organism is known from another iruti 



BRAHMA VALLI 


403 


text and since meditation (on food as Brahman) is also 
taught, here the individual human organism must be view¬ 
ed as the Virdj > the cosmic being. 

The expression annarasamaya refers not merely to the outward visi¬ 
ble physical body ( pinda ) of the individual, but to the gross physical 
body of the Virdj as well. So the jlva with the physical body at the 
individual level is one which the Virdj, the cosmic being in its gross 
aspect. The Brhadaranyaka text (I, iv, l), “In the beginning, this (uni¬ 
verse) was only che self (the Virdj) in the shape of a person," lends 
support to this identification. The Taittirlya text (II, ii, 1) in the sequel 
teaches meditation on food as Braiiman. The imagery of head, and so 
on is for the sake of meditation. In view of the teaching of meditation 
on food as Brahman, the expression annarasamaya must be understood 
as referring to the Virdj, the cosmic being in its gross aspect. 

[ 254 ] 

RFlf II 

When the individual human organism attains the 
nature of the Virdj, the indwelling vital force becomes one 
with vdyu (the Hit any a garb ha), in the same way as the light 
of a lamp enclosed in a pot (becomes the one diffused light) 
when the pot is ^broken. 

Asa result of meditation on food, the individual physical organism 
becomes one with the Virdj, the cosmic being in its gross aspect. Then 
prana , the vital force, which is inward and limited by the gross physi¬ 
cal body, becomes one with the Hir any agar bha in its unlimited aspect 
of vdyu, the source of all activity (kriyapradhdna-vdyurupah). Here the 
self identifies itself with the Hir any a gar bha, the cosmic being in its subtle 
aspect, which again must be transcended. By overcoming the limiting 
adjuncts of the Hiranyagarbha, the Self finally remains in its own con¬ 
dition as what is free and unlimited. An example is given in order 
to drive home this point. The light of a lamp that is kept in a pot is 
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confined within it. When the pot which limits the light is broken, the 
light that is within becomes pervasive. 

[ 255 ] 

All the sheaths like the pranamaya , etc., which lie 
within the annamaya assume the human shape only through 
the annamaya , just as the molten copper poured into a cru¬ 
cible (assumes the form of the crucible). 

The self constituted by the essence of food is well-known to have a 
human shape consisting of a head, arms, and other limbs. But the 
pr&namaya and other sheaths which lie within the sheath of food are 
also spoken of as having a human shape with head, arms, and other 
limbs, though they do not have that shape naturally of their own 
accord. Just as the molten copper poured into a crucible assumes the 
form of the crucible, so also the pranamaya and other sheaths which lie 
within the annamaya-ko$a may be imagined to be moulded after that. 
The anaamaya-hoia is compared to a crucible, and the other sheaths 
which lie within it are compared to the molten copper poured into the 
crucible. The imaginary representation of the sheaths in the human 
shape is intended to facilitate meditation on, and the discrimination of, 
the four kosas {upcLsanariham padcirthaviveka-saukaryarlham ceyam kalpane - 
ty art hah ). 


[ 256 ] 

g Emm l 

snsrntoJfNTOfNi li 

Here (in this context) a verse which re-states what 
has been said is uttered with the good intention of streng¬ 
thening the teaching stated in the Brahmana portion. 
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Here reference is made to the verse consisting of fourteen padas ; 
which occurs at the commencement of the second anuvaka. This verse 
which belongs to the Mantra portion is quoted with a view to confirm 
what has been taught in the Brakmana portion in iespect of the sheaths 
and the meditation thereon. 

The explanation of the first anuvzka otxh* Brahmavalli which began 
in verse (19) comes to an end with this verse. 

[ 257 ] 

dfei: II 

All beings are born, verily, from food. They grow 
through food. And they completely merge, indeed, in 
food. 

Verses (257) to (277) cover the second anuvaka of this chapter. 

The first four lines of the mantra beginning from ann&dvai praj&h 
praj&yante till athainadapiyantyantah are explained in this verse, 

[ 258 ] 

I ^ : II 

Food which is the eldest is the Virdj, since it was the 
first to evolve before all beings. Hence, the statement of 
the Parana . “He is, indeed, the first embodied one.” 

[259 ] 

?n?r n 

Agni is called osah since it burns; for, the fluids of the 
body are burnt by it. Since fire is appeased by food, the 
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latter is called a medicine by those who know the truth 
of food. 

This verse explains why food is characterized as a medicine for all. 

The abdominal fire otherwise called the digestive fire begins to 
born, that is, feed upon the very constituents of ibe body when it is not 
provided with food. But it is assuaged by the food that is eaten. It 
is the food that alleviates the bodily discomfort of all, and so food is 
called a medicine for all. 


[ 260 ] 

Since the cow of food satisfies the calf of the digestive 
fire of all beings through the (four) udders of consuming 
food by sucking, etc., it is a medicine for all. 

Food is consumed in four ways — by sucking, by mastication, by 
swallowing, and by licking. 


[ 261 -262 ] 

f| i| 

SPIW m I 

Food, indeed, is the cause of the origination, main¬ 
tenance, and destruction of the world. Since food is the 
cause of all beings which have come into being, it is Brah¬ 
man. Those who always meditate on it attain the entire 
food of all individual beings as the Virdj . 

These two verses state the reason for identifying food with Brahman 
and the fruit which accrues to one who meditates on food as the Viraj 
in the way in which it is taught by Scripture. One who meditates on 



BRAHMAVALLI 


407 


the food as the Viraj attains the nature of the Viraj , the cosmic being 
in its gross physical aspect. 

L 263 ] 

n3 

ffcT HvT ii 

The nature of eating of food (by the Viraj) is, indeed, 
stated by those who follow the Tandika in the words, 
“saisd viral.’" Every effect is pervaded by its cause. With 
a view to state the reason that by the Viraj , as the eater 
(all food is pervaded), there is, indeed, the repetition of 
the text beginning with annam hi. 

In the Upanisad, the text, “Food, indeed, is the first among the 
created beings. Hence it is called a medicine for all," is repeated. The 
repetition is for the sake of conveying the idea that to one who medi¬ 
tates on food as the Viraj there is the acquisition and enjoyment of all 
food in the form of the Viraj. It is well-known that the cause pervades 
its effect. The Viraj, the cosmic being in its gross physical aspect, en¬ 
compasses all physical objects which are made of food. When a person 
who meditates on food as the Viraj attains the form of the Viraj , he 
attains and enjoys all food. 


[ 264 ] 


Food is eaten by (all beings), because it is an object 
necessary for living. And also it eats (other beings), be¬ 
cause it is the subject. It is, indeed, called annam by the 
wise, because of being eaten (by creatures) and of eating 
(the creatures). 
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This verse explains the meaning of the truti texts, 44 adyate*tti ca 
bhutani , tasmadannam taducyate 

All creatures live on food. Su food is the object which is consumed 
by them. A person who indulges in oven -eating becomes a victim to 
the very food he has consumed for the sake of his living, fn this case 
food consumes the person. It becomes, that is to say, the subject, and 
the person who is eaten by it becomes the object ( jJvana-ketutvdt annam 
adyate ; niyamabhaveaa yo’nnamatti tam tadcititi. adyate ati/H ca vyuipattih ). 

[ 265 ] 

qifciKT eTOlferfTOterel || 

The Virdj, being of the nature of the cause, attains 
all effects. For the purpose of going inward even from that 
(sheath of food), the text beginning with tasmat is uttered. 

The sheath of food has been explained with a view to divert the 
mind of a person from external objects in which it is engrossed. A 
spiritual aspirant must first overcome attachment to external objects 
such as wealth, son, kinsmen, and so on. By meditating constantly on 
the sheaths of food as Brahman as taught by &ruti t one can withdraw 
from the external objects. So the knowledge of the sheath of food in 
the individual as well as the cosmic aspect is the first step to the know¬ 
ledge of Brahman. 

The next step consists in going inward through understanding 
from the sheath of food to the sheath of vital force. Realizing that the 
sheath of food or the Virctj is non-different from its cause, viz., the 
sheath of vital force or the Hiranyagarbha , the spiritual aspirant must 
transcend it in thought and take his stand on that which is inward to 
it. It is with a view to lead the aspirant from the sheath of food to 
that of vital force that Sruti says: "Than that, verily, — than this one 
formed of the essence of food, — there is another self within, which is 
formed of prtina” 
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[ 266 - 267 ] 

S'Wi H 

cT^frr 5 ^^ i 

^H5nftRraT^T n 


Referring to the nature of the Virdj, which is farther 
away, by the word tasmat , and recalling to memory (the 
Virdj) by the particle vai, Sruti teaches that the individual 
being is of the nature of the Virdj by the word etasmdt. 


The meanings of the three words tasmat (than that), vai (verily), 
and etasmdt (than this) which occur in the iruli text tasmadva eMasmddan - 
narasamayat are explained in these two verses. By the word tasmat is 
conveyed the Virdj , the cosmic being which is manifested as food or the 
gross physical matter. Being external to the individual, it is thought of 
as what is remote, what is farther away. The particle vai is used to help 
us recollect in our memory that cosmic being which has been described 
above. The word etasmdt denotes the individual physical being which 
is immediate and which is a modification of the cosmic being. The two 
words tasmat and etasmdt are put in co-ordinate relation. The text, 
therefore, conveys the idea that the human being, a product of food 
( annamaya ) at the individual level is identical with the anna or the Virdj, 
the cosmic being (karyabhuto'nnarasamayakoio virdjah kdranddabhinna iti 
tdtparyam). 


[ 268 ] 


Thus, in respect of the subsequent (sheaths) too, the 
effects are of the nature of their cause. In this way the 
infinitude of Brahman is established. If it is otherwise, the 
view of the Sankhya will get established. 
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Just as in the case of the sheath of food, the co-ordinate relation 
between the two words tasmai and etasmat indicates the non-difference 
of cause (viz., anna or the Viraj) and effect t'viz., annamaya or the indi¬ 
vidual human being), so also in respect of the remaining sheaths stated 
in the sequel the two words tasmat and etasmat which arc in co-ordinate 
relation convey the oneness cf cause and effect; they convey, that is to 
say, that the prar.amaya-kosa which is the effect is non-different from 
pi Una , its cause ; that the manomaya-ko£a which is the effect is non-differ¬ 
ent from manas t its cause, and so on. 

Making use of the principle of the non-difference of the effect and 
its cause, the entire universe can be finally resolved into the first cause 
called the Avyakrta or AjncUabrahma. Adopting the same principle, even 
the first cause can be resolved into Brahman which is infinite and 
which transcends the cause-effect relation. The purport of the teaching 
of the kosas is in establishing the non-dual nature of the ultimate rea¬ 
lity. 

If the view that the effect is non-different from its cause is not 
accepted, that is, if it is held that the world is different from Brahman, 
one will be compelled to subscribe to the Sankhya standpoint according 
to which the Purus a is radically different from the Prakrti . But the 
Sankhya view is not acceptable as it is opposed to the Vedic testimony 
(Sruti) as well as reasoning ( yukti ). 

[ 269 ] 

asseprsqS&ppqT qsfcEiq: II 

In the absence of the effect (viz., the annamaya ) men¬ 
tioned before, (the cause, viz., the pranamaya) can exist. 
And the effect is pervaded by its cause. The idea as stated 
above (viz., the non-difference of the effect and its cause) 
has been established by the methods of anvaya and vyatireka . 

That the effect is not different from its cause can be shown by the 
methods of anvaya and vyatireka. Since the cause constitutes the nature 
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of the effect, wherever there is effect, there is also its cause, as can be 
seen iu the case of clay and pot which are related as cause and effect. 
When the effect is present, its cause also is present. This is what is 
known as the anvaya relation between the effect and its cause. The 
effect, that is to say, cannot exist independently of its cause. 3ut the 
cause can exist independently of its effect. In short, while the effect is 
non-different from its cause, we cannot reverse this relation and argue 
that the cause is non-different from its effect, 

[ 270 ] 

SFcJt: II 

The word anya (in the sruti text) means different from 
this annamaya as described. The word antara means its in¬ 
ward self. It is called dtmd , since it pervades (the anna - 
maya-kofa ), 

This verse explains the meanings of the words contained in the 
text anyo'ntara atma . The meaning of the text is that the sheath of vital 
force ( pranamaya-koia ) which is inward to the sheath of food ( annamaya - 
ko&a) is different from it. Being the cause, it pervades the annamaya - 
kota , and so it is the self or the essence ( svarTtpa ) of the annamaya-ko$a. 

[ 271 ] 

Just as the sheath of food, as explained earlier, is per¬ 
vaded by the four sheaths, so also the subsequent sheaths 
jnust be known as being pervaded by three (sheaths), two 
(sheaths), and one (sheath) respectively. 
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The human body consists of five sheaths— arwamaya-kota , prana- 
mayu-koSa, manomaya-kota, vijnanamaya-koSa, and anandamaya-hota. Start¬ 
ing from the annamaya-koSa, which is the outermost sheath, these sheaths 
are arranged one inside the other. The prcLnamuya-ko$a is inward to 
the annamaya-ko£a\ the manomaya-kota is inward to the pranamaya-kosa , 
and so on. Further, the sheach which is inward is the cause of that 
which is outward. That is to say, the outward sheath is pervaded by 
what is inside it which is its cause. For example, the sheach of 
food ( annamayo.-koSa ) is permeated by the four sheaths of vital force, 
consciousness, self-consciousness, and bliss. The sheath of vital force 
( pranamaya-kota ) is pervaded by the sheaths of consciousness, self- 
consciousness, and bliss. The sheath of consciousness (; manomaya-koSa ) 
is pervaded by the sheaths of sejf-consciomness and bliss. Finally, 
the sheath of self-consciousness (vijnanamaya-koSa) is pervaded by the 
sheath of bliss. It will be shown in the sequel that the non-dual Self 
is the support of the sheath of bliss. 

[ 272 1 

qvTU: I 

By the sheath of vital force, this (sheath of food) is 
filled in the same way as the serpent is filled by the rope. 
The sheath of food which is an effect is illusory, as known 
from the vacarambhana text. 

That the sheath of food is pervaded by the sheath of vital force is 
shown by the truti text tenai$a p&rnah which occurs immediately after 
the text anyo'ntara atma pranamayah . The relation between the prana- 
maya-kofa and the annamaya-kota is on a par with the relation between 
the rope and the illusory serpent which is superimposed thereon. Just 
as the rope and the snake are related as cause and effect, so also the 
sheath of vital force and the sheath of food are related as cause and 
effect. Like the rope which constitutes the nature ( svampa ) of the snake, 
the sheath of vital force constitutes the nature of the sheath of food. 
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It may be argued that the rope-snake example which has been cited 
is not apt; for, while the snake is illusory, the sheath of food is not so. 
But this argument will not do. The sheath of food is also illusory, 
because it is an effect, and whatever is an effect is illusory. Being an effect 
is what makes a thing illusory, and being a cause is what makes a thing 
real. This is the central idea contained in the teaching of the v&cZ- 
rambhana text of the Cbzndogya (VI, i, 4) which says that an effect o’* a 
modification is only a name arising from speech. 


[ 273 ] 

3^% sit ! 


This sheath of vital force that is spoken of is, indeed, 
said to be truly of a human form. How is this possible 
since it is incorporeal? The reason for this is given in the 
text beginning with tasya . 

This verse explains the meaning of the text, "This self, verily, is 
certainly of a human form/' {sa esa puru$avidha eva). 

The sheath of vital force which is within the sheath of food is also 
said to be of a human form, possessing a head and other organs. Since 
the pranamaya-kofa is incorporeal ( amurta ), how is it possible, it may be 
argued, to speak of it as having a human shape (purufavidha)? The 
answer to this objection is stated by the sruti itself in the text: "Its 

human form takes after the human form of that ( annamaya-kofa)'’ {tasya 
punts avidhatam, anvayam purus avid hah). The self constituted by the essence 
of food is well-known to have a human shape. Just as an image cast in 
a mould takes on the shape of the mould, so also the pranamaya-kofa is 
moulded as it were after the human form of the annamaya-koia . 
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[ 274- 275 J 

^ 3rRtaH 3^3 l! 

$\hr\\ ^fe^klWTcTl i 
ffo *m ^l^HtS^SI+^TcT: ii 

Of this (sheath of vital force), prana is the head be¬ 
cause of its pre-eminence as abiding in the head. Vydna 
is its right wing. Apdna is said tc be its left wing. Vydna 
is characterized by general strength, while others (such as 
prana) are not like that. Here dka&a means samana, be¬ 
cause of the similarity (of samdna) to dkdka. 

As in the case of the annamaya~ko£a, the pranamaya-kota is now re¬ 
presented as possessing ahead and other organs continuing the imagery 
of a bird. 

The vital force is described as fivefold because of the five different 
functions it performs. The function of j brana is connected with the heart 
and is capable of moving to the mouth and nostrils. Prana literally 
means going forward. ApoLna functions below the heart and extends up 
to the navel. It is called apftna, because it helps excretion. Vyana, which 
means going in all directions, is everywhere in the body. It regulates 
the functions of prana and apana and is the cause of actions requiring 
strength. Udana which means going upward is in the throat as the 
departing breath. It causes nutrition, rising up, and so on. Samana 
is in the interior of the body. It equalizes what is eaten or drunk. 

Here th e prana aspect is represented as the head because of its emi¬ 
nence as abiding in the mouth and nostrils which are located in the 
head (mukha-nasika-randhre§vavasthitah). The vyana aspect is compared 
to the right wing because of its superior strength. The apana aspect is 
represented as the left wing. The samana aspect is called aka&a because 
of its similarity to akata. Since it is pervasive like akafa, it is called 
nkata. 
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[ 276 -277 ] 

sifimt rieiftgFnwn# ^ I 
wfMt %lcu g-35 sdcR^fara II 

3?^€qif^T^sI f^Tt^cT. Sl^fe | 

3?vn?RRt%^(^ SIPWTRfTR ii 

This {samdna) is the self as known from another fruti 
text, because the five vital airs abide therein. The deity 
of the earth is the tail. Since it is said in the Sruti text, 
“That deity which is in the earth.this (deity in the 
earth) is said to be the cause of the stability of the vital 
force of the individual. As in the case of the self formed 
of food, here also the (following) verse is quoted in respect 
of the self formed of the vital force. 

The samdna aspect of the vital force which is called dkdia is repre¬ 
sented as the self (dtmd) in the truti text when it says dkdsa dtmd . Prdna 
and other aspects of the vital force rest on samdna as stated in the Brha - 
ddranyaka (III, ix, 26). The body and the heart, it is first of all stated 
here, rest on prana. Then prdna is said to rest on apana which, again, is 
said to rest on vydna. To the question, "On what does the vydna rest?" 
the answer is given that vydna rests on uddna. And finally uddna is said 
to rest on samdna . It is this Brhaddranyaka passage that is referred to in 
the verse in support of the view that all the vital airs abide in samdna . 
Samdna is represented as the self as it were, because it is the abiding 
place of the functions of the vital force and also because it is in the 
middle place when compared with the other functions which are in the 
periphery. It is usual to refer to the middle or the trunk of an orga¬ 
nism as the self. 

After explaining that akd&a, i.e., the samdna aspect of the vital force, 
is the self of the prdnamaya-kofa, Sruti says that "the earth is the tail, the 
support" ( pr thiol puccham pratislhd). Prthiol here means the deity of 
the earth (prthioi devatd ). That the deity of the earth is the stabilising 
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factor of the vital force is brought out in the Pratna Upanisad (III, 8): 
"The deity that is in the earth favours by attracting (keeping under 
control) apdna of a human being/' 

At the end of the first anuvaka reference was made to the verse 
dealing with the nature of the self made of food which occurs at the 
commencement of the second anuvaka . Here also reference is made to 
the verse relating to the self m3.de of the vital force, which occurs at 
the commencement of the third anuvaka . 

[ 278 ] 

^«li: SITc#cT II 

The gods (such as fire) remain alive, not by them¬ 
selves, but only by following (the functioning of) the vital 
force which possesses the power of sustaining life. 

The explanation of the third anuvaka begins from this verse. 

The meaning of the iruti text pranam deva anu prananti is explained 
in this verse. Fire and other gods perform their functions only by 
depending upon, and by becoming identified with, the vital force 
(;mukhyapranamanusrtya svayafn svasvavyapdresu prabhavanti). 

[ 279 ] 

^ 93TT: I 

When you (O Prana ) pour down here as rain, then 
only these creatures live. Human beings and also animals 
and others live by depending on prana , the vital force. 

The text that is cited in the verse is from the Pratna Upanisad (II, 
10). It says: “O Prana , when you pour down as rain, then these crea¬ 
tures of yours continue to be in a happy mood thinking that there will 
be food according to their desire/' 
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[ 280 ] 

sR'JIl^fatsTcTi: | 

srFi^rwim ^i^cgfafo si%: n 

Sruti says that the sense-organs (such as the visual 
sense) in the individual and the cosmic forms get rid of 
death by attaining the nature of prana in its cosmic aspect. 

Reference is made in this verse to the Brhadaranyaka (I, iii, 10-16) 
which contains an account as to how the vital force carries the gods of 
speech and the rest beyond death by way of stating the result of medi¬ 
tation on the vital force as one's own Self. 

[ 281 ] 

srestanfa? m us: i 

cTWIxi cT%q: snf: II 

Since the vital force is, indeed, the life of all, all this 
is justifiable in prana. Hence those who know it call it quite 
often as the life of all. 

Life lasts, as it has been stated in the Kausitakl Upanisad (III, 2), 
so long as the vital force remains in the body. So the vital force is 
called the life of all (sarvesftmajyuh). 

[ 282 ] 

^ cl || 

Those who meditate on the self formed of the vital 
force as endowed with the attribute of being the life of 
all attain Prana who is the life of all as a result of that 
meditation. 



418 


TAITTIRlYOPANISAD-BHASYA-VARTIKA 

This verse explains the meaning of the iruti texts sarvamsva ta 
ayuryanti, ye pr<%nom brahmopasate. Those who, after detaching them¬ 
selves from the physical body, meditate on Brahman in the npcLdhi of the 
individual prana get the full span of life in this world; and those who 
meditate on Brahman in the upadhi of the Hir any agar bha, i.e., the prana 
at the cosmic level, attain to the status of the Hiranyagarbha in the 
future birth and enjoy the full span of life till the cosmic dissolution. 

[ 283 ] 

w. srcft sum n 

Of the body made of food, what is known as the 
sheath formed of the vital force is the Sarlra atmd, i.e., the 
self which exists in the body, because the body becomes 
ensouled by it 

This verse explains the meaning of the text tasyai§a eva darira atmoL 
yah purvasya . The sheath of vital force ( pranamaya-ko$a ) which has 
been described above is the self dwelling in the body made of food 
{annamaya-koia) . There is first of all the notion that the physical body 
made of food is the self. This erroneous notion is removed when the 
spiritual aspirant is able to realize through meditation that the prana- 
maya-ko&a which is inward to the physical body is the self which dwells 
in the body. In the same way, the false identification of the self with 
the sheath of vital force must be removed by realizing that what is 
inward to it is the self which dwells therein, and so on, till one realizes 
the non-dual Self which is beyond the sheaths. 

Following Sankara's bhiZsya on the text tasyalsa eva icLrlra cLtmtZ, etc., 
Suresvara first explains the &ruti text in this verse from the standpoint 
of the Vrttikara . But this explanation is acceptable neither to Sankara 
nor to Suresvara. The correct interpretation of the text from the stand¬ 
point of Advaita is given in the following verse. 

It is not the purport of iruti to enjoin meditation ( upasana ) here. 
Rather, it purports to teach the non-difference of Brahman and Atman 
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as it can be seen from the harmony between the beginning {upakrama) 
and the end (upasamhara) of the chapter. Nor could it be said that Sruti 
enjoins meditation in the middle of the chapter, fcr that would lead to 
the fallacy of sentence-split (vakya-hheda ). Sruti cannot have its import 
in Brahman-knowledge as well as in meditation. It is true that Sruti 
speaks about the fruit that will accrue to one who practises meditation 
as taught. But it has to be explained as a case of arthavada . Inasmuch 
as the knowledge of Brahman-Atman is what is intended to be taught, 
the scriptural statement about the fruit such as food and the full span 
of life which one attains is arthavada . 

[ 284] 

Rather, Brahman which has been defined as real, etc., 
is the Self. Anything other than this is the self, indeed, 
in a secondary sense. This explanation is proper, (since 
the supreme Self) lies within all. The Sruti text, verily, 
says yah pitrvasya (He who is the Self of the former). 

The Sruti text tasyaisa eva Sari racitma, yah purvasya is now explained 
from the standpoint of Advaita. According to the explanation given in 
the previous verse, each inward sheath must be treated as the self of its 
outward sheath. On this account, the sheath of vitality is the self of 
the sheath of food; the sheath of consciousness is the self of the sheath 
of vitality, and so on. Strictly speaking, this explanation which may be 
characterized as the first and superficial view ( ap&ta-darSana ) of the 
problem is not tenable. Since each inward sheath is subtler than, and 
constitutes the essence of, its outward one, it is spoken of as the em¬ 
bodied self of another. There are several reasons to show why the above 
interpretation has to be rejected. First of all, the word cUman in the 
above interpretation must be understood as used only in a secondary 
and not in the primary sense. When we characterize the sheath of vital 
force as the self of the physical body, it is only in a secondary sense, for 
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what is insentient can never be the self in the real sense of the term. 
Secondly, pure consciousness alone on which all sheaths are superim¬ 
posed ca n be the primary sense of the word dtman ; for, while it is in¬ 
ward to everything ( sarvdntaratvdt), there i» nothing which is inward to 
it. Thirdly, the word esa which occurs in the Sruti passage referred to 
above must be explained as calling up to our memory brahman-Atman 
which is the main subject of discussion in the context. The chapter 
purports to set forth the nature of Brahman as identical with the 
supreme inward Self of all, and not that of the prdnamaya as the self of 
the annamaya-koSa. And lastly, the tiruti passage yah purvasya should be 
interpreted without rendering it superfluous. In th^ previous expla¬ 
nation the Sruti text must be construed as tasya purvasya annamayasya yah 
pranamayah esa sdrira atmd. When construed in this way, the word esa 
refers to the prdnamaya-koSa. But the letter, for the reason stated above, 
cannot be the self in the real sense of the term. And that the pranamaya 
is the self of the annamaya can be obtained from the Sruti text tasyaisa 
eva Sdrira atmd even without yah purvasya. So if the Sruti passage yah 
purvasya is to be made significant and if the word e$a must be under¬ 
stood as recalling to our memory Brahman-Atman, the main subject of 
discussion in the context, the entire Sruti text has to be construed as 
purvasya ( annamayasya ) yah atma esa eva tasya ( prdnamayasya ) atmd. If so, 
on this construction we get the idea that Brahman-Atman which is the 
Self of the physical body through dkdSa t etc., is, indeed, the Self of the 
sheath of the vital force. 


[ 285 ] 

f| I 

c! II 

All (the five sheaths) being illusory, we consider that 
which has been defined as real, etc., and which is free 
from all transmigratory existence as the Self. 

All the five sheaths are effects and as stated in the vdedrambhana 
text of the Chdndogya (VI, i, 4), all effects which exist only in name 
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are illusory. So none of the sheaths can be designated as the Self in 
the primary sense of the term. If any of them is looked upon as the 
Self, it is a case of false self-identification due to avidya, 

[ 286 ] 

3 ?r*ri mi ^ssiiciT^fjcn^ii 

The (illusory) snake does not, indeed, have its nature 
determined by the illusory stick, etc., which are false 
appearances. The snake (which is superimposed on the 
rope) has its being determined by the rope. 

A rope which is in front may first of all be mistaken for a stick and 
then for a snake. The illusory stick which is itself a false appearance, 
which owes its existence to something else, cannot really account tor the 
illusory snake. It is the rope and not the illusory stick which is the subs¬ 
tratum for the illusory snake. So the rope alone which is in front cons¬ 
titutes the nature of the self of the illusory snake. In the same way, the 
pranamaya-kota whose status is similar to the illusory stick mentioned 
above cannot be the real basis, that is to say, cannot constitute the 
nature of the self, of the annamaya-ko&a . Brahman-Atman alone on 
which all the sheaths such as the annamaya are superimposed is the Self 
of all. 


[ 287 ] 

In accordance with the principle expressed in the 
Sruti text, “For, from the vital force, indeed, which 
will be stated (in the next chapter), the person, having 
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moved from the false physical body, thinks “I am the vital 
force;" and with a view to unite him to the sheath of mind 
the Sruti text which follows is stated. 

It is the aim of Scripture to lead the spiritual aspirant to Brahman- 
Atman step by step from the sheath which is outward to that which is 
inside it. In the third chapter called the Bhrguvrdll there is an account 
of the stcp-by-step progress which Bhrgu makes by discarding one after 
another the different sheaths which are not-Self, for none of them 
answers to the definition of Brahman given by his father, Vanina. 
When Bhrgu requested Varuna to teach him Brahman, the latter defined 
Brahman as that from which all beings are born, that by which they 
live, and that into which they merge. Thinking that food answered to 
the definition of Brahman, Bhrgu first of all thought of food as Brah¬ 
man. When he realized that food which must have had a beginning 
could not be Brahman, he thought that the vital force (prana) from 
which all beings are born, by which they live, and into which they 
merge, must be Brahman. This realization enabled him to discard his 
earlier notion that anna was food. Employing the same reasoning con¬ 
tained in the definition of Brahman as stated by Varuna, Bhrgu then 
moved on to the next stage and thought of mind as Brahman, and so 
on. 

The spiritual aspirant must give up th e prUnamaya-koia also as false 
in the same way as he gave up the annamaya-koia, and then move on to 
the next one, viz., manomaya-ko&a . The iruti texts which follow beginn¬ 
ing from tasmadva etasmut pr5namayat f anyo'ntara atma manomayah are in¬ 
tended to help him attain this progress through discrimination. 

[288 ] 

The meaning of the sentence tasmat, etc., was stated 
earlier. The Yajur-mantras must be known as pre-emi¬ 
nent, since an oblation is offered (along with a Yajur-man- 
tra). 
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The druti text tasmadva etasmat pranamayat , anyo’ntara atmcC mano- 
mayah is now taken up for explanation. 

The meanings of the words tasmcU, vai, and etasmclt must be con¬ 
strued in the same way as explained earlier in verses (266) and (267). 
The word tasmat refers to the being at the cosmic level; the particle vai 
has been used to help os recollect that being; and the word eta^mat 
refers to the being at the individual level. Since the two words tasmat 
and etasmat are put in co-crdinate relation, the idea which is conveyed 
here is the non-difference between the being at the cosmic Wei and that 
at the individual level. 

Sruti says that than this one formed o iprana {eiasmat pranamayat) 
there is another (anyah) inner ( antarah ) self {at,net) formed of manas. The 
manomaya-koda is not only different from, but is als^ inward to, the 
sheath of vitality. It is said to be the self of the prcinamaya. since it is 
pervaded by the supreme Sell ( parzm3,rthatma-vyaptatvat ) and since it 
does not have a nature of its own different from that Self ( tadatirikta- 
svarupabhavat ). 

Like the sheath of vitality, the manomaya-koia also is represented as 
of a human shape, with the Yajur-mantras as its head, the Rg-mantras 
as the right wing, the Sama-mantras as the left wing, the Brahmana 
portion of the Vedas as the self, and the Mantra portion seen by the 
Atharvangiras as the tail. 

The number of letters and feet as well as the length of lines are 
not restricted in the Yajur-mantra. The latter is represented as the head 
of the manomaya-koSa because of its importance; and its importance is 
due to the fact that an oblation is offered uttering the Yajur-mantra . 

[ 289 ] 

The mantras, viz., svdhd , svadha , and vasal , help the 
offering of oblation directly. 

Svaha and va§at are uttered at the time of offering oblation to gods, 
and svadha at the time of offering oblation to the manes. 
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[ 290 ] 

Or, the imagery of head and so on is based on the 
authority of the scriptural utterance here, since the scrip- 
tuial utterance is of a higher authority (than chat which 
is based on the imagination of a person). Imagination is, 
indeed, dependent on the person. 

It was stated earlier that the Yajur-mantras are said to constitute 
the head of the manomoya-ko§a because of their pre-eminence. One 
may x'aise an objection as to how the Yajur-mantras, etc., which stand 
for the aggregate of external sounds known by those names could be 
iooked upon as head, etc. The answer is that the imagery presented 
here has to be accepted as it is, inasmuch as it is based on the authority 
of iruh . It is not like human thinking or imagination which seeks to 
work out an analogy between two things on the basis of similarity. 

The manomaya-koia is made up of manas and the organs of know¬ 
ledge. Manas is that mode of the internal organ which stands for 
desire and doubt (sankalpa-vikalpatmik^ntahkaranavrttih ). The different 
states of the mind, of which sankalpa and vikalpa are indicative, are 
enumerated in the Brhadaranyaka (I, v, 3) as follows: "Desire, resolve, 
doubc, faith, want of faith, steadiness, unsteadiness, shame, intelligence, 
and fear — all these are but the mind. 0 

[ 291 -292 ] 
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What is called Tajus is that state of the mind which is 
constituted by sound, the organ of utterance, accent, letters,, 
words, sentences, etc., and which arises due to volition. 
The mental state in the form of words and sentences, which 
is illumined by the consciousness of I$vara (the Self) and 
which is grasped by the organs of hearing (and mind) is 
called Tajus . 

The word Tajus, it may be argued, refers to the Tajur-veda which is 
outside the mind. If so, how could it be said that the Tajur-veda is the 
heau of the manomaya which is internal? The answer to this objection is 
stated in these two verses. 

When iruii says that the Tajus represents the head o ? manomaya-ko£a. 
It does not refer to the external Tajur-mantra, the aggregate of external 
sounds which are known by that name and which are uttered with a 
particular effort, pitch, and accent, but to a particular meutal mode 
(manasi vrtti ) representing the Tajur-veda. And this particular mental 
mode is internal. The same explanation holds good in the case of Rg 
and ScLma mantras. That is to say, the Tajur-mantra, etc., are only parti¬ 
cular modes of mind associated with consciousness; or they are all mere 
consciousness in the form of particular modes of mind ( caitanyoparakta 
vi£i$td buddhivrttih , caitanyam vapragukta-buddhi-vrttivitistam yajur&di&a- 
bdavacyam). 

[ 293 ] 

Only if mantras are considered as mental states illumi¬ 
ned by consciousness, their mental repetition is, indeed, 
tenable, for the mental state illumined by consciousness is 
not of the nature of the (external) sound. If the Rg-man - 
tra, etc., are external sounds, their (mental) repetition can- 
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not take place because it is impossible, in the same way as 
the (mental) repetition is not possible in the case of a pot, 
etc. 

This verse gives the reason for viewing the Tajur-mantra, etc., as 
mental states illumined by consciousness, and not as external sounds or 
objects. 

Japa , which means repetition of mantras, is often enjoined in connec¬ 
tion with sacrificial rites. It is by its very nature a mentai act. If 
mantras were not states of mind, theii repetition would not be possible- 
Only a mental act or a state of mind can be repeated, but not an exter¬ 
nal thing such as a pot (kriyaiva dvartyate, na dravyam) The mind has 
no freedom of action on external objects, and so it cannot directly act 
upon them. If the Tajur-mantra, etc., are treated as external sounds or 
objects like a pot, then it is impossible tc speak of a mental repetition 
of them in the same way as it is impossible to speak of a mental repeti¬ 
tion of an external object like a pot. 

[ 294 ] 

And, the mental repetition of the Rg-mantra is enjoin¬ 
ed in the sruti text, "The first Rg-mantra is to be repeated 
thrice.” 

The passage cited in the verse is from the Taittiriya-saihhita, II, v, 
7,1. So the objection that the mental repetition of the mantra is not 
enjoined does not hold good. 

[ 295 ] 

*#cHI 

If it be argued that, though the Rg-mantra is not the con¬ 
tent of repetition, the repetition of the memory which has 
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for its content the meaning conveyed by the Rg-mantra is 
desired, it is not so, because repetition (in that case) will, 
indeed, be in the secondary sense. 

It may Be argued that though the mantra itself which is external 
cannot be repeated, the repetition of the meaning of the Rg-mantra 
which is in memory is quite possible. But this argument is wrong Sruti 
enjoins the repetition of the mantra and not the repetition of the memory 
of the letters which constitute the mantra (aksaru-visayaka-smrii) or the 
memory which has for its content the meaning conveyed by the Rg- 
mantra (rgartha-visayaka-smrti). Repetition of a mantra is one thing, and 
the repetition of what is in memory is quite another thing. If the repeti¬ 
tion of v/hat is in memory is undertaken, it is to practise repetition, not 
in the primary, but in a secondary sense of the injunction. 


[ 296 ] 

Further, mental repetition and oral repetition (of 
mantras) are said to yield abundant and meagre fruits 
(respectively). Hence the importance of mental repetition. 
The other one is in the secondary sense. 

This verse gives yet another reason to show why the Yajur-mantra , 
etc., must be understood in the sense of mental states. Japa is of two 
kinds — mdnasika and vacant ka. If a mantra is repeated mentally, it is call¬ 
ed manasika-japa. But if it is repeated orally, i.e., through the word of 
mouth, it is called vdcanika-japa . It has been said that the mdnasika - 
japa, i.e., the mental repetition of a mantra, is a thousand times more 
effective than the repetition of it through the word of mouth. It means 
that mental repetition is what is primarily enjoined. This again lends 
support to the view that the Yajur-veda, etc., must be understood as 
particular mental states and not as an aggregate of external sounds. 
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[ 297 ] 

cT^nl^tq^rR I! 

If the primary sense is not possible, the secondary 
sense has to be suggested. (When the primary sense holds 
good), there is no scope for the secondary sense. So, the 
Tajus is the consciousness of Isvara (the Self) manifested 
in the intellect. 


[ 298 ] 

Only if it is explained in this way, the eternality of 
the Vedas is truly justifiable. Revelation (of dharmax etc.) 
by the Vedas which are not external sounds is established 
(in this way), but not so from the sphota . 

If the Rg and other mantras are viewed as mental states, not only 
is japa possible, but it can also be proved that the Vedas are eternal. 
It was stated earlier that the mantras are particular mental states and 
that the mental states are pervaded or illumined by the consciousness of 
the Self. The eternal consciousness which is limited by, or reflected in, 
certain mental states comes to be viewed as the Tajus, etc. That is to 
say, the Tajus , etc, are one with the consciousness which has neither a. 
beginning nor an end. The mind and its different states which are 
superimposed on Brahman-Atman are non-different from it. So, as 
identical with Brahman-Atman, the Tajus, etc., which are mental states, 
are eternal. Though these mental states are one with the. Self, they are 
referred to differently as the Tajur-veda, the Rg-veda arid so on, because 
of the difference arising from the mental modes which serve as the 
limiting adjuncts ( yajuradi’bhedastupadhinimitta-vrttibheda-kalpitah ). 
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The eternal Vedas which arc not to be treated as an aggregate of 
external, insentient sounds are our source of knowledge in respect of 
dharmn and adharma . The grammarian philosophers who subscribe to 
the theory of sphota argue that the Vedn. conveys its meaning only through 
sphota. According to them, a word which is uttered conveys its mean- 
mg through an unperceived, pariless, imitary symbol called sphota . The 
different letters of a word reveal this latent symbol to the mind as they 
are uttered in succession one after another; and this symbol called the 
sphota , which is different from the letters, directly presents the meaning 
of the word. So a word does not directly convey its meaning, but it 
only serves to arouse the symbol {sphota) which conveys the meaning. 

There is no need, according to Advaita, to postulate sphota for the 
purpose of explaining how the meaning of a word is grasped at one 
moment, even though the letters of a word come into consciousness one 
after another. It is true that the'letters of a word are uttered in succes¬ 
sion one after another, and that they are perceived one by one. But 
the unitary meaning which a word conveys can be explained in terms 
of the function of the mind which has the power of synthesizing 
the different elements which were originally perceived' at different 
moments of time. A word, whether secular or scriptural, which is noth¬ 
ing but consciousness delimited by the mental mode conveys its mean¬ 
ing, and the unitary meaning cf a word is grasped by the intellect which 
is illumined by the consciousness. And so there is no need for sphota at all 
(arthavabodhasya vrttyupahita-caitanyatmakena padena vakyena iaukikena vaidi - 
kena va sambhavat, narthavabodhanc&rtham varnatiriktah kaicit sphoto nama 
abhyugantavyah ). Further, there is no evidence (pramana ) for the exis¬ 
tence of sphota. 

[ 299 ] 

sri^Tt 


There is also the utterance of Sruti that "in the Self 
(which abides in the mind) all the Vedas become united.^ 
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The word ade*a means the Brdhmana portion (of the Vedas) 
since it is in the form of injunction. 

The Ycjur-mantra and the like are eternal only because they are 
identical with the eternal Self. That they are identical with the eter¬ 
nal Self is clearly set forth in the Taittirlyo Aranyaka (III, xi ; 1) quoted 
m the verse. 

The word ade&a which occurs in the fruii passage adsia atma means 
the BrU.hr.xana portion of the Vedas, which consists of injunctions. 


[ 300 ] 

sit snswsssMi I 

TOtf SPSWci II 

Or, this Brdhmana portion is so-called because it is the 
command of the supreme Brahman. Hence, by the word 
dde&a is referred to the Brdhmana portion. 

Why the BrUhmana portion is of the nature of the command is ex¬ 
plained in this verse. 


[301 ] 

qcT ^ 3 II 

Here, by the word atharvdhgirasaK is meant, indeed, 
the mantras, which cause prosperity, etc., as seen by the 
sages Atharvan and Angiras. 

This verse explains the meaning of the text at har van gif as ah puccham 
pratisthU . The mantras of the At har va-veda seen by the two sages Athar¬ 
van and Angiras constitute the support, the stabilizing tail, because 
they deal mainly with rites, which promote man's prosperity. 
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[ 302 ] 

fef 3§tc^ II 

As before, this verse (which occurs in the sequel) is 
uttered as evidence concerning the nature of the self con¬ 
stituted by the mind. This verse, too, is uttered as an indi¬ 
cation of the fact that the Veda is of that nature as stated 
above. 

Earlier a verse from the Mantra portion which brings out the nature 
of the annamcya-kota was quoted. See verse (256). Again a verse which 
sets forth the nature of the pranamaya-kota was cited earlier. See verse 
(277). Similarly, the nature of the manomaya-kota as described above is 
brought out by a verse which occurs at the beginning of the fourth 
anuvaka. 

The explanation of the third anuvaka which began in verse (288) 
comes to an end with this verse. 


[ 303 ] 

SlftsTiafaifrlft 2?cT: | 

It is, indeed, Brahman and not anything else which is 
inaccessible to words. Since Brahman is eternal cons¬ 
ciousness, the mind turns back from that (Brahman). 

The fourth anuvaka of the Upanisad is covered by verses (303) to 
(312). 

This verse brings out the meaning of the Mantra text, yato vaco 
nivartante aprdpya manasa saha , which occurs at the beginning of the 
fourth anuvaka. The manomaya, according to this mantra , is inaccessible 
to words and mind. This will be tenable only if the states of the mind 
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in which the eternal consciousness is reflected are looked upon as 
identical with the eternal consciousness which cannot be comprehended 
by the mind and words. 

[ 304 J 

qf%; ^ l 

f| I! 

NS -v 

Brahman is “that which is not expressed by speech,” 
that which is not comprehended by the mind. Sruti , indeed, 
speaks of Brahman as what is not comprehended by speech 
and the mind. 

The passage quoted in the flrsl line of the verse is from the Kena 
Upani§ad (I, 5). It says: “That which is not expressed by speech, that 
by which speech is revealed, know that alone to be Brahman, and not 
what people worship as an object/' The second line of the verse refers 
to the tzxtyato vcico nivartante , etc. 

[ 305 ] 

qi* tNr i 

^#Tqqs#f^ #ef5 

Or, Sruti has quoted this verse with a view to teach 
that the wise man should know that the manomaya is indicat¬ 
ed by speech and mind, beyond whose reach nothing lies 
except Brahman which is free from blemish. 

[306 ] 

Since Brahman is the supreme, it is not referred to 
here by the Mantra. The manomaya which is in the form of 
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the Vedas is mainly composed of the mental modes. And 
the next one (viz., the vijnanamaya) is the owner of the 
mental modes. 

It should not be thought that this Mantra text yato v^co nivartante 
refers to the supreme Brahman. Considering the fact that the topic here 
deals with the manomaya-ko£a , it has to be said that It describes the 
nature of the manomaya-ko$a , and not that of the supreme Brahman. 
Further, it can be shown on several grounds that what is stated by 
the Mantra text holds good with regard to the manomaya-ko£a. First of 
all, the mind does not need speech or oth*r senses for its manifestation, 
since it is directly illumined by the Witness-consciousness. It means 
that the mind does not fall within the scope of speech. That is why it 
has been said yato v(Zco nivartante , whence all words turn back. Nor 
can it be said that the mind is grasped bv itself. One and the same 
entity cannot at the same time be both the subject which knows and 
the object which is known. It is for this reason that the Mantra text 
says that the mind, too, turns back without reaching it ( aprapya mana - 
set saha ). Thirdly, since the Sutratman , the cosmic being, is infinite, 
and since the mind is in essence identical with it, the word "Brahman” 
may be applied to manas . And lastly, a person who meditates on the 
mancmaya as Brahman attains bliss which is Brahman as the fruit of the 
upasanZ, dwells in the state of Hirany agar bha t and is not subject to fear 
at any time. This is the meaning of the remaining part of the Mantra 
text ctnandam brahmanc vidvan na bibheti hadacana . Therefore, the Mantra 
text quoted at the commencement of the fourth anuvaka of the Upanisad 
deals with the manomaya-koia . 

The expression vrttimctn which occurs in the second line of the verse 
refers to the vijnanamaya-ko$a . 


[ 307 ] 
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The intellect which is of the nature of certitude is 
said to be the vrttimdn, that which possesses the mental 
modes. The expression yajnath tanute is justifiable only if 
there is agency (for the oijuanu ). 

Buddhi or the intellect is that mode of the internal organ which 
stands for certitude or determinative cognition ( vyavasayc ). The 
vijndiiamaya-koZa which is inward to the manomaya-keia consists of buddhi , 
which is otherwise called vijnana , and the organs of knowledge. The 
word vijnana here does not mean the mental mode (vrtti), but that 
which has the mental mode (yrttiman). The Upanisad says in the sequel, 
"Intelligence actualises a sacrifice,” (vijndnamyajnath tanute). This 
statement will be intelligible only if buddhi or vijndna which carries the 
reflection of the consciousness is treated as an agent who performs a 
sacrifice. 


[ 308] 

The intellect which contains the semblance of the 
Knowledge-self is the agent; the Self is not the agent, 
because it is immutable. (The intellect must be regarded 
as the agent), because it is the cause of the commencement 
of a sacrificial rite, and in the absence of it no sacrificial 
rite would be possible. 

The Self which is immutable cannot be the agent. But the intellect 
alone which is illumined by the consciousness is the agent ( kartcL ) who 
performs yajna, etc. If it be said that the intellect, too, is not the agent, 
no sacrificial rite would be possible, for there is no other agent who 
could do it. It has, therefore, to be said that the intellect which carries 
the semblance of the consciousness is the agent, for it has the power of 
knowing and acting. It is this vijnana or buddhi which is commonly 
spoken of as *T* ( aham ). The first upadhi which limits as it were the 
transcendent Self in its transmigratory existence is vijnana. The next is 
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manas . And thereafter, there is prana. The Brhadaranyaka (IV, iv, 5) 
says: “That self (which transmigrates) is, indeed. Brahman identified 
with the intellect (vijnanamaya), the mind ( manomaya ), the vital force 
( prano.mayz), etc. 

[ 309 ] 

F^ith is its head. The smrti text beginning with 
*' r without faith' 3 also emphasizes its pre-eminence. 

This verse explains the meaning of the sruti text tasya sraddhaiva 
in ah. Head is considered to be the principal or the most important 
limb (ultamahgo) among the human organs. It has already been stated 
that vijndna stands for certitude, determinative cognition. So vijnana - 
maya is constituted by well-ascertained knowledge. Such a knowledge 
is necessary before one undertakes to do any course of action. In the 
case of a person who has well-ascertained knowledge, there arises first 
of all faith ( sraddha ) with regard to the things to be done by him. Since 
faith is the first and primary factor with regard to any thing to be 
done, it is characterized as the head as it were of vijnanamaya.' The 
importance of faith is well brought out in the Gita (XVII, 28) when 
it says that “whatever is sacrificed, given, or done, and whatever 
austerity is practised, without faith ( airaddhaya ) is called asat .” 

[310] 

sit: i 

cfSTcRcri fWr ll 

Truth, indeed, is what is meant by Sr at. Since the 
intellect holds the truth in it, the wise speak of the intellect 
as faith. (Or, by Srat , Brahman is meant.) The intellect 
holds it in the inward Self. 

This verse explains the meaning of the word iraddha. Srat means 
truth, and dha means to hold. Sr at may also mean Brahman which is 
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implied by the word satyam . The intellect which is purified by the 
practice of &ama t etc., can hold the truth or know the inward Self as 
Brahman. Hence the intellect is referred to by the word iraddha . 

[ 311 ] 

^ II 

Toga, which means concentration, composure, is the 
seif, the central part of the body. By depending on it, 
Sraddha , etc., become fit for the acquisition of the know¬ 
ledge of the real as stated. 

Of the vifnanamaya-kofa , faith is said to be the head; righteousness 
( rtam ) is the right wing; truth (satyam) is the left wing; concentration 
(yoga) is the self; mahat is the tail, the support. 

The meanings of the words rtam and satyam have already been 
explained in verses (46) and (47) of the Siksavalli . 

The meaning of the word yoga, which is said to be the self of the 
vijiianamaya-ko&a , is explained in this verse. 

[ 312 ] 

* 1 % JTT^i I 

rrwgsj % 3%: zmsi a m n 

^ 'O vS 

By the word mahah that principle called Mahat must 
be understood, because it is the source of all effects. iSruti 
has explained it as great, adorable, and the first-born. 

Mahat here refers to the Sutratman. The iruti text quoted in the 
second line of the verse is from the Brhadaranyaka (V, iv, 1) which says: 
“He who knows this great, adorable, first-born (being) as the Satya- 
Brahman , conquers these worlds..." The Sutratman is called the great 
(mahat) because it is the cause or the source of all effects. 
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[ 313 ] 

cT3^ qjfr =€f | 

m =W W 5%gqi^^ || 

The person who has intelligence performs a sacrifice 
and also other deeds. All the gods meditate on intelligence 
as Brahman, the first born. 

The fifth annvaka of the Upani$ad is new taken up for explanation 
from this verse onwards. 

At the commencement of the fifth anuvdka there is the Mantra text 
which sets forth the nature of the vijnanamaya-kota as taught in the 
Brahmana portion. This verse brings out the meaning of the first four 
sentences of the text. 


[ 314 ] 

It is, indeed, the supreme Brahman alone which has 
put on the garment of the intellect of its own accord. As 
in the case of pot and other objects, the intellect, then, 
should place itself in Brahman which is consciousness. 

Brahman that is referred to here is the supreme Brahman as condi¬ 
tioned by the intellect ( buddhyuparaktabrahma ). The intellect illumines 
pot and other objects by assuming their form, by becoming one with 
them. In the same way, it causes the knowledge of Brahman by assum¬ 
ing the undifferentiated form of consciousness which is Brahman. 

[ 315 ] 

zmh ^1^4 ^ f^ sifef: II 

N5 
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Agni and other gods always meditate on Brahman, the 
first-born, which is conditioned by the intellect for the 
sake of attaining it. And the srutr text says: "The gods 
meditate (upon that immortal light of lights).’* 

The fruti text quoted in the verse is from the Brhadaranyako (IV, 
iv, 16). It says: ''He behind whom the year revolves with the days, on 
Him the gods meditate as the light of lights, as immortal time." 

[316 J 

33 %<? ^ i 

If one meditates on Brahman as conditioned by the 
intellect in the specified manner, and if one does not 
deviate from the above mentioned self of the vij'nanamaya - 
kofa, (one's sins are destroyed). 

Meditation on Brahman as conditioned by the intellect is condu¬ 
cive to two results — the destruction of sin ( papaksaya ) and the fulfil¬ 
ment of all desires ( sarva-kamavapti ). A person who meditates on the 
vijnanam brahma , on Brahman in the upadhi of oijnana , should not at 
any time view the annamaya t etc., as Brahman. It means that such a 
person has overcome the false identification of the Self with the body 
which is the cause of all sins, and so he has destroyed all his sins. 

[317] 

Since the body which is made up of form, name, and 
action is the abode of all sins, the destruction of all sins 
takes place by abandoning it. 

This verse explains the meaning of the Sruti text iarire papmano 
hitva. 
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The removal of cause brings about the removal of effect. If the 
body which is the cause of all sins is removed, it automatically results 
in the removal of all sins. “Abandoning all sins in the body" (tarire 
papmano hitvet) means abandoning or leaving in the body itself all sins 
born of the body, all sins arising from the erroneous identification of 
the Seif with the body. A person who constantly meditates on Brahman 
in the upadhi of vijnana till his death and who has overcome the errone¬ 
ous notions such as "I am a man," "I am the doer/' “I am heppy/' is 
rid of all merit and demerit leading to the misery of future birth even 
as he remains in the body in this life. 

[318] 

One who has merely the notion, "I am Brahman as 
conditioned by the intellect/' fully attains all desires by 
abandoning all sins in the body. 

The other result, viz., the fulfilment of all desires, which accrues 
to one who meditates on the vijnanam brahma is explained in this verse. 

[319] 

Having become Brahman as conditioned by the 
intellect, who is endowed with the divine powers like 
animan, etc., he fully attains all objects of desire which are 
effects, because the effect is pervaded by the cause. 

Vijnanam brahmais the Hiranyagarbha, the cosmic being in its subtle 
aspect, which is all-pervasive and which is the cause of all fruits of 
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action (sarva-karmaphala-kdrana). When as a result of the meditation 
the devoree becomes one with the Hiranyagarbha , he fully enjoys all 
objects of desire. 

[ 320 ] 

With a view to remove the idea of agency from the 
Seif, Sruti here speaks of the dnandamaya which is the sem¬ 
blance of the inward Self in the adjunct, viz., the intellect 
(which is in the form of joy), the fruit of meditation and 
action. 

This verse sets forth the nature of the sheath made of bliss ( ananda - 
maya-kosa). 

Happiness, etc., are the fruit of meditation and action ( jnana- 
karma-phalam). The internal organ is the adjunct of the inward Self. 
When, carrying the reflection of the consciousness, it is in the form of 
joy, etc., it is called the dnandamaya. 

[321] 

SRqrEqi xnq 31^1 II 

By the expression vijnanamaya , the self as the agent 
was described by the earlier Sruti text. And now by the 
self which is inward to it, the enjoyer is spoken of by the 
Sruti text. 

The Self as identified with the vijndna has been explained earlier as 
the agent (kartd). Vijndna is the particular state of the internal organ 
formed of the cognizing principle and th eguna of rajas. Identifying the 
Self with the vijndna, a person thinks, "I am the agent." That is, he 
thinks of the Self as the agent. It is with a view to remove the notion 
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of agency from the Self that the sruti text beginning from anyc’ntata 
fZtma, anandamayah gives an account of the <Znandamaya-kosa p which is in¬ 
ward to the vij lanamaya-kosG, in its aspect as the enjoyer. 

r 322 ] 

II 

Though pure by its very nature, when the form of joy 
and so on rises in the intellect, there takes place (the sem¬ 
blance of the consciousness therein). Because of the 
adjunct, the Self becomes an enjoyer through avidya . 

This verse explains how the Self comes to be viewed as an enjoyer 
(bhokla i), though it is neither an ageut nor an enjoyer in itself. 

[ 323 ] 

sr& qfeisFqr. l 

Others who consider themselves learned say that this 
(sheath of bliss) is the supreme Self, because in the sequel 
the knowledge realized by Bhrgu and imparted by Varuna 
terminates here itself. 

This verse as well as the next one states the view of the opponent 
who holds that the anandamaya does not refer to the jiva, the semblance 
of the Self in the up&dhi of the intellect, but to the supreme Brahman. 
The opponent seeks to defend his standpoint by focussing attention on 
what is said in the Bhrguvalli. He says that what is discussed here in 
the anandamaya-ko&a of the Brahmavalli is again considered in the next 
chapter called the Bhrguvalli. Bhrgu requested his father Varuna to 
teach him Brahman. Varuna defined Brahman as that from which all 
beings are bom, that by which they live, and that into which they finally 
merge. By practising concentration Bhrgu first thought of food as 
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Brahman, and then one after another he thought of prana, manas, and 
vijnana as Brahman. And finally he realized bliss {ananda) as Brahman. 
Bhrgu and Varuna closed their discussion at this stage. That is to say, 
the knowledge of Brahman imparted by Varuna and realized by Bhrgu 
terminates in ananda . If the anandamaya docs not stand for Brahman, 
then the instruction on Brahman contained in the Bhrgmalh should not 
have end«d with ananda , but should have rontinued, argues the oppo¬ 
nent, still further. 

[ 324 ] 

"O 

Further, bliss is often declared in iruti to be of the 
nature of Brahman. And there is also the appropriateness 
of the name Anandavalll (given to this chapter of the Vpa- 
nisad). 

The opponent adduces other reasons, too, in support of his view. 
The second chapter of the Taittir 'iya Upanisad is called Brakmavalll or 
Anandavalll. The name Anandavalll is given to this chapter, because 
Brahman, which is bliss, is the principal theme taken up for discussion 
and elucidation in this chapter, and not the jlva. Further, that bliss is 
Brahman has been stated in many a iruti text. Consider, for instance, 
the Brhadaranyaka text, (III, ix, 28. 7), “Knowledge, bliss, is Brahman/' 
The Chftndogya (VII, xxiii, 1) says, “That which is infinite is bliss." 
There is yet another reason. The suffix may at in the expression ananda¬ 
maya has to be understood in the sense of abundance ( prU>curyartha ), 
and this interpretation which is quite tenable conveys the idea, accord¬ 
ing to the opponent, that Brahman is full of bliss. 

The opponent's view is refuted in verses (325) to (341). 

[ 325 ] 
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But this {dnandamaya) cannot be the supreme Brahman, 
because it occurs in the context of evolved principles. 
Like the annamaya , etc. , this anandamaya also is an effect. 

The opponent's view is not acceptable. If we consider the context 
(prakarana ), it will be obvious that it deals with effects or evolved 
principles which have come into being through modifications This is 
the case with regard to the annamaya and the other kosa* Each one 
of them is a conditioned self — the self in the upddhi of the physical 
body, or the vital force, or the mind, or the intellect. None of them 
should be identified with the supreme Brahman-Stman. Since the 
anandamaya occurs in the same content of evolved principles ( vikarc pra¬ 
karana ), it cannot be construed as the supreme Brahman. 


[ 326 ] 

As in the case of the annamaya , etc., here also the suffix 
mayat is used in the sense of modification. The defect of 
(adopting) a different explanation will arise, if it is cons¬ 
trued in the sense of abundance. 

It is true that the suffix mayat is used in the sense of modification 
(vikarartha ) as well as in the sense of abundance ( pracuryartha ). Though 
both the usages are permissive, we adopt here the former usage because 
of the context in which it occurs. Just as the suffix mayat is under¬ 
stood in the sense of modification in the case of the annamaya and other 
kosas, so also it has to be understood in the case of the dnandamaya . 
One is not at liberty to shift from the sense of modification to that of 
abundance in the same context just because such a change would 
support one's view. That the term dnanda stands for Brahman is not 
denied. But there is no justification for interpreting anandamaya as 
Brahman. 
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[ 327 ] 

^ 'o 

Since (the anandamaya) is also transcended, its being a 
modification is well-established. The transcending of 
effect* in their cause is, indeed, appropriate. 

There is also another reason to show that the anandamaya i* net the 
supreme Self. The Taittir'iya Upanisad says in the sequel (II. viii, 5) 
that a person after departing from this world transcends the annamaya, 
the pranamaya , the manomaya, the oijnanamaya , and the anandamaya. 
This transcending (, Suhkramana ) is possible only in the case of what 
happens to be an effect or a modification. Further, only if there is a 
cause, the act of transcending, or passing from, the effect is tenable. 
It is well-known that an effect can pass into, or merge in, its cause. It 
means that there is something other than the anandamaya which serves 
as its cause, support, or resting place. So it is not the Anandamaya that 
is Brahman, but its support is Brahman. 

[ 328 ] 

cim 3 *SII(r: I 

The sahkrdnti of the supreme Self must be either trans¬ 
cending it or attaining it. Since (the^a) is the Self, there 
is no attainment of the Self. Sruti declares: “None ever 
transcends that (Brahman)/' 

If the anandamaya is said to be the supreme Self, then what is the 
meaning of the word sahkranti which has been used in this context 
by £ruti> It must mean either transcending it or attaining it. The 
former does not hold good, because no one, as stated in the Katha 
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Upanisad (II, i, 9), can transcend the supreme Brahman. For one thing, 
the jiva is non-different from Brahman. One cannot transcend oneself. 
If so, how can the jiva transcend Brahman with which it is identical? 
Further, since Brahman is all-pervasive, it can never be transcended. 
It cannot be said that the word sankranti has been used in the sense of 
attaining it. Since Brahman is non-dificrent from the jiva, there is no 
attainment of it by the jiva. So when the Upanisad says in the sequel 
etam Unandamayamatnmiam upasankramati, it only refers to the condition¬ 
ed self and not to the supreme Self inasmuch as sankrZnti is not possi¬ 
ble with regard to the latter. 


[ 329 ] 

ISvara never passes into His own Self by Himself. No 
adept, however clever, is competent to mount upon his 
own shoulder. 

The idea which is conveyed by these examples is that one can 
never transcend or attain one's Self (svenaiva svasyatikramo va praptirvS 
na sambhavati ). 


[ 330 ] 

STSW. II 

Head and other forms are untenable in the supreme 
Being, since gross and subtle forms, etc., are impossible 
therein as stated by the Sruti text, "not this, not this/' 

Here is another reason to show that the anandamaya is not Brahman, 
the supreme Being. Since the anandamaya-ko§a is represented as possess¬ 
ing head and other limbs, it is sainte^a^ a qualified or a differentiated 
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entity. But Brahman is nirvi&esa, the undifferentiated Being. It is 
devoid of form and specification, free from attributes. The Brhada- 
r any aka text (II, iii, 0), "Not this, not this/’ denies not only the gross 
and subtle forms of Brahman, but also all specifications of it that one 
may think cf. So the anandamaya which is endowed with a certain form 
cannot be the supreme Self. 


[331 ] 

(Since Brahman will be described in the sequel as) 
imperceptible, incorporeal, there will be contradiction bet¬ 
ween the earlier and later statements, (if the anandamaya is 
explained as Brahrnan) Since the anandamaya has form, 
there can be no doubt whether it exists or not. 

This verse adduces two other reasons to show that the anandamaya 
is not Brahman. 

If the anandamaya which is described here as having a definite form 
is interpreted as Brahman, it will contradict a subsequent text occurring 
in the seventh anuvaka (II, vii) which says that Brahman is impercepti¬ 
ble, incorporeal, inexpressible, etc. If Brahman has a definite form, it 
should not be described as imperceptible (adrtya), incorporeal ( anatmya) t 
inexpressible ( anirukta ). If, on the other hand. Brahman is impercepti¬ 
ble and so on, then it should not be thought of as having a definite 
form possessing head and other limbs. 

There is also another point to be considered here. In a subsequent 
section of this Upani$ad (II, vi) there is the Mantra text which refers to 
the possibility of doubt with regard to the existence of Brahman. If 
Brahman were identical with the anandamaya which is endowed with 
head and other limbs, there cannot be any room for doubt whether it 
exists or not. In view of the fact that this possibility of doubt with 
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regard io Brahman is admitted, the anandamaya which is savi&e$a and 
which is immediately experienced cannot be the supreme Brahman. 


[ 332 J 




So this ( anandamaya ) must be understood as the condi¬ 
tioned self because of the weighty reasons mentioned 
above. Bhrgu’s closing (of the investigation with ananda) 
stated earlier is appropriate even if it (i. e., ananda ) is 
taken as the conditioned self. 


One of the reasons given by the opponent in verse (323) with a 
view to show that the anandamaya is Brahman was that Bhrgu closed 
his investigation with cinanda . Had it been the conditioned self, he 
would not have stopped with that, but would have proceeded further 
in his investigation, because his goal was Brahman. Inasmuch as he 
stopped his investigation with ananda , the fifth in the series, the latter 
must be the supreme Brahman. And it would follow, according to 
the opponent, that the anandamaya also, which is the fifth in the series 
here, is the supreme Brahman. 

The second line of the verse refutes the argument stated above. 
The question to be considered is whether ananda here stands for the 
supreme Self or the conditioned self. Even if it is assumed as the con¬ 
ditioned self (kary&tma), it is possible for us to justify why the instruct 
tion given by Varuna and the investigation pursued by Bhrgu stopped 
with ananda . This will be explained in the subsequent verses. 


[ 333 ] 
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Brahman is (first) described in the Anandavalli . And 
with a desire to teach the means of realizing it, Sruti makes 
Bhrgu ask Varuna: “Revered sir, instruct me about 

Brahman/' 


[ 384 ] 

sqrar. q^ifq ii 

Since the end, viz., Brahman, has already been 
explained, the means thereto, indeed, remains to be taught. 
And the five sheaths are the means, because through them 
it is attained 

The nature of Rrahman-Atman has already been stated at the 
commencement of the second chapter called the Brahmavalli , also 
known as the Anandavalli . The knower of Brahman, it was declared by 
iruti, attains the highest. Sruti also defined Brahman as the real, know¬ 
ledge, and infinite. After defining Brahman, it proceeded to indicate 
its location by saying that Brahman exists in the intellect. So what 
remains to be taught is the means (sSdhana) through which the end, viz., 
the knowledge of Brahman-Atman, is to be attained. The next chapter 
called the Bhrguvalli is intended for giving instruction on the five 
sheaths which are the means to Brahman-knowledge. 

[ 335 ] 

-v 

Since the realization of the Self is, indeed, brought 
about by the sheaths through the method of agreement 
and difference* they are regarded as the means thereto. 
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While the Brahmavalli teaches ihc end to be attained, the Bkrguvalli 
sets forth the nature of the sheaths as the means thereto. That is the 
real which is uniformly present in all things. What is present in some 
objects and absent in others cannot be the real. One must inquire into 
the nature of the five sheaths in terms of these principles with a view 
to hnu out that factor which is uniformly present ianvaya ) in them as 
distinguished from that which is present in some and absent in others 
(vyatirrka ). It has already been staied that these five sheachs are related 
as cause and effect, and that what is considered to be an effect is not 
different from its cause. While the cause is present in its effect, we cannot 
reverse this relation and say that the effect is present in its cause. 
Though the pranamaya is the cause of the annamaya, it is in its turn the 
effect of the manomaya . Though the vijnanamaya is the cause of the 
irianomaya, it is in its turn the effect of the anandamaya . It is Brahman 

which is the cause, the support, of the anandamaya . Applying the prin¬ 
ciples of anvaya and vyatueka it has to be said that none of the sheaths 
is ultimately real, for all of them are evolved principles. When Bhrgu 
came to the the fifth step in the series { pancamaparyftya), he 

stopped his investigation with that, realizing that Brahman is the 
cause or the support of the ananda. The five sheaths from the anna to 
the ananda constitute the means for realizing Brahman. The ananda 
with which Bhrgu stopped does not stand for the supreme Brahman, 
but only for the Afiandamaya-kosa. It is, therefore, wrong to argue 
that the Anandamaya in the Brahmavalli refers to the supreme Brahman 
on the supposition that the ananda in the Bhrguvallx refers to Brahman. 


[ 336 ] 

w 


A person can be commanded to do only that thing in 
respect of which he has freedom of will. Since the fruit 
57 
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(viz., Brahman-knowledge) is not dependent on the will 
of the agent, only the relation (between the means and 
the end) is made known. 


It may be argued that the Bhrguvall 7 does not enjoin the investiga¬ 
tion of the means through ihe method of anvaya and vyoJireka. On the 
contrary, it enjoins Brahman-knowledge which is to be attained. This 
is obvious from the iruti statement, "He knew bliss as Brahman/' 
(Cinando brahmeti vyajanfit). Thai is to say, the purport of iruti here is 
in the injunction of Brahman-knowledge and not in the means thereto. 
If this be not the case, so the critic argues, why should it be said even 
at the commencement of the Anandavulii that the knower of Brahman 
attains the highest? 

This argument is not satisfactory as it fails to understand the scope 
of an injunction. A person can be commanded to do only that thing 
which is dependent on his will, which falls within the scope of his actions 
and in respect of which he has freedom of will. Man has the “liberty 
of indifference” in respect of that which is dependent entirely on his 
will, for he has the freedom in this case to do, or not to do, or do it 
differently. It is open to an individual to do a certain action, or not 
to do it, or do it differently. But there is nothing to be done by him 
in respect of the end or fruit ( phalam ). This is the case whether we 
take into consideration an end like heaven (svarga) or Brahman-know¬ 
ledge. Since the performance of a scriptural rite falls within the scope 
of the will of the individual, it is intelligible to say that there is in¬ 
junction thereto, but there can be no injunction with regard to heaven. 
Further, knowledge is object-dependent and not person-dependent, and 
so Brahman-knowledge does not fall within the scope of an injunction. 
The work of iruti comes to an end as soon as it reveals the means-end 
relation — that understanding the nature of the sheaths through the 
method of anvaya and vyatireka is the means, and that the knowledge of 
Brahman-Atman is the end. This is how the relation between Bhrgu's 
investigation contained in the Bhrguvalli and the opening statement in 
the Brahmavalli has to be understood. 
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[ 337 ] 

^cT: sr%^: !! 

So, the five sheaths were taught to him (by Varuna) as 
the means of comprehending Brahman-knowledge convey¬ 
ed by the &ruti text. Thereafter, Bhrgu stopped his inves¬ 
tigation (with dnanda), since the remainder, vis., Brahman 
knowledge, takes place of its own accord (from the text 
itself). 

When Bhrgu realized that the five sheaths are not-Self and that 
Erahman is the support of the dnandamzya-kofa, he stopped his investi¬ 
gation with dnanda. When he was able to discriminate the Seif from the 
not-Self, the knowledge of the supreme Self flashed to him from the 
iruti text itself independently of any injunction. 

[ 338 ] 

511 1 

Who can deny that bliss is of the nature of Brahman? 
That bliss which is free from all difference constitutes the 
nature of the supreme Self. 

It was argued earlier that the term dnanda as used in the text, “He 
knew bliss as Brahman/' (anando brahmeti vyajanat) could be interpreted 
as referring to the conditioned self and not to the supreme Brahman. 
Even if it is explained as standing for the supreme Brahman, there is 
no inconsistency. This explanation also is tenable, because dnanda by 
its very nature is free from differentiating characteristics such as joy, 
enjoyment, and the like, which are mentioned as limbs of the dnanda - 
maya-koia . Though it is quite justifiable to explain dnanda as Brahman, 
we cannot say that the anandamaya is Brahman. It is true that, just as 
the dnandamaya is the fifth in the series, the dnanda spoken of in the 
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Bhrguvalli is also fifth in the series. But it is no argument to say that 
because of the fifth place ( sthana) the ananda must be construed, like 
the anandamaya-ko&a, as the conditioned self. Sruti specifically declares 
here that Bhrgu knew bliss as Brahman. Of sruti and sthana, the for¬ 
mer is more authoritative than the latter. So the cinanda spoken of in 
the Bhrguvalli stands for Brahman. 

[ 339 ] 

That we call bliss which is not comprehended by mind 
ami in which the distinctions of the forms of happiness 
such as joy and so on are completely absent. 

Since ananda is free from specifications and distinctive forms, it is 
nirviSesa and is identical with the supreme Brahman. 



Since the five sheaths are excluded from this bliss as 
having their origin in avidya, the bliss which is not compre¬ 
hended by mind and speech should not be construed as of 
the nature of the anandamaya. 

Just because cinanda comes as the fifth in the series after vijnana, it 
should not be construed as anandamaya following the pattern of the 
series of the sheaths stated in the Brahmavalli . When we explain the 
ananda spoken of in the Bhrguvalli as Brahman, we give priority to the 
&ruti declaration and not to sthana . But the anandamaya is not Brahman. 

It must be borne in mind that there is a close parallelism between 
the Brahmavalli and the Bhrguvalli in respect of the discussion of the 
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sheaths with a view to set forth the nature of Brahman In the Brahma - 
valll the emphasis of the fifth pary&ya is on Brahman and not on the 
anandamaya. Similarly in the Bhrguvalli , Brahman is straightaway 
mentioned as Ununda immediately alter vijnanamaya, and so it must be 
understood that the fifth koia t though not stated explicitly, is implied, 

[341 ] 

$ 0 J? i 

Just as the annamaya and other sheaths which are eff¬ 
ects are also filled by Brahman which is of the nature of 
bliss, so also the dnandamaya, for the same reason, is filled 
by Brahman. 

The sheath of bliss is on a par with the other four sheaths which 
are effects or evolved principles. Just as Brahman constitutes the essence 
or the self of the other sheaths, so also it constitutes the essence or the 
self of the sheath of bliss, because it is also an effect like the other four 
sheaths. That Brahman is the cause, the support, which permeates the 
anandamaya is brought out by the Sruti text brahma puccham prati$tha. 
So the (Xnandamaya is not Brahman, but only the conditioned self. 

[ 342] 

So, Sruti has spoken of the self formed of bliss which 
is associated with the adjunct, viz., the intellect, the latter 
manifesting itself in the form of joy, etc., which are the 
result of meditation and action. 

Three points are emphasized in this verse. First of all, the self 
formed of bliss is the conditioned self with buddhi as its upadhi. Second, 
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the intellect which carries the reflection of the coxisciousness has assum¬ 
ed the form of joy, etc. Third, the manifestation of the different forms 
such as joy is due to the upasana and karma, performed in the previous 
life. 

[ 343 J 

t5rqi%RT?n^qt l 

The anandamaya which is formed of the latent impres¬ 
sions of joy and other forms is seen, indeed, in dream, 
which is located in the vijndnarnaya , by those who have 
dream experience. 

The self formed of bliss presents itself to consciousness in the state 
of dream. Since it is perceived by the vVitness-consciousness in dream, 
it cannot be the supreme Self. 

[ 344-345 ] 

gsrrfqfWT &K S^lcl I 

WrH q I 

§H*fT*TRmicRT ^‘^TTcT II 

Joy which is revived by the latent impressions in res¬ 
pect of objects such as a son is said to be the head (of the 
anandamaya). The exultation which arises consequent on 
the acquisition of a desired object is called enjoyment. 
The same exultation alone is known as exhilaration when 
it is in association with the best qualities. Bliss, which is 
happiness in general, is the self (i.e., the middle part), 
since it is the basis of the different forms of happiness. 
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[ 346 ] 

SfFFlt fcrei q3|lfaw% I 

tr^ 5?^ *ra?5iq?lcT: || 

That one, all-pervasive Brahman, wherein the ever- 
increasing bliss reaches the end, is the tail, since it is the 
support of all. 

This verse explains the meaning of the text brahma puccham prati - 
st ha. 


[ 347 ] 

3ti^: q* l 

b q=r §0^*1 n 

Bliss which is free from the association of diversity is 
the supreme Self. It alone is manifested in the form of 
happiness by good deeds. 

Whatever happiness a person experiences is the result of the good 
deeds which he has performed. And this happiness is not unsurpassable. 
It is not the highest. But the highest bliss which is free from all distinc¬ 
tions and which is identical with the supreme Self is unsurpassable 
( nirati&aya ). But this does not mean that the former, that is, the 
happiness which is surpassable (satiiaya), is different from the latter, 
the supreme bliss which is unsurpassable (niratitaya). It is the highest 
bliss which manifests itself in the different forms of happiness such as 
joy, enjoyment and so on, assumed by the mind due to the past good 
deeds in the presence of objects such as a son, a friend, and the like. 

[ 348 ] 
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Due to the action of dharma , as darkness vanishes from 
the intellect more and more, the inteliec t becomes tranquil 
more and more, and happiness also becomes more and 
more excellent. 

The mind becomes tranquil when it is freed from darkness ( tamas ). 
The practice of austerities, meditation, continence, and faith make the 
mind pure, placid, and tranquil The more the mind is purified, the 
greater is the happiness that is expetienced. 


[ 349 - 350 ] 

The gradations of happiness are justifiable because of 
the variety of the good deeds (which evoked them). So 
the Self itself is bliss. The acme of the happiness which 
increases progressively due to the destruction of desire, 
etc., is stated (in the sequel) by the Sruti text, “Of the 
man versed in the Vedas../ 7 

The highest bliss is no other than the supreme Self. The jiva in 
its essential nature is non-different from the supreme Brahman-Altman. 
A person who knows Brahman enjoys the highest bliss, that is to say, 
remains as Brahman which is bliss, since he is free from all desires. 
This idea will be stated in the sequel when the Upanisad (II, viii) refers 
to a hierarchy of happiness all of which falls within the scope of a 
person who is well-versed in the Vedas and who is not smitten by 
desires (. irotriyasya , akamahatasya). Freedom from desire is the pre-eminent 
condition for the attainment of the highest bliss which is Brahman. 
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[351] 

m*nA *m srq^ n 

With regard to the teaching as stated above (in the 
Brdhmana portion), the (following) verse is also uttered 
with a view to make clear the meaning of the statement 
through the Mantra text in the way it can be understood. 

[ 352 ] 

3^% s^fci nei n 

If a person knows Brahman to be non-existing, he 
becomes equal to the non-existent. But if he knows that 
Brahman exists, the knowers of Brahman know him as 
existing. 

Verses (352) to (414) deal with the sixth anuvSka of the Upaniqad. 

[ 353 ] 

If a person who identifies himself with the sheaths 
thinks that Brahman is non-existent, even though it exists 
in the form of the Self, he surely becomes non-existent 
here (in this world). 

One who knows Brahman as other than the sheaths does really 
exist; but one who identifies himself with the sheaths and thinks that 
there is no such thing as Brahman other than the sheaths does not 
really exist. 
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[ 354 ] 

^ct: srqfoHi ^ 

Without Brahman the jive cannot exist in the form of 
the sheath. How can the (illusory) serpent have a being 
without the rope which is existent? 

The rope is the substratum ( adhisth&nn ) for the appearance of the 
snake. But for the rope, the illusory serpent cannot come into exis¬ 
tence. In the same way. Brahman is the substratum for the appear¬ 
ance of the sheaths which are illusory, in the absence of Brahman, 
one cannot think of the existence of the sheaths. The idea which is 
sought to be conveyed here is that no illusion can arise without a 
substratum which is real ( adhisthlaam vina bhranterasambhava iti bhavah ). 

[ 355 j 

cPSHfPTT %: || 

If a person knows Brahman which is one and existent 
as, indeed, different from the sheaths which are non-exist¬ 
ent, the knowers of Brahman think of him as existing, since 
there is no other form to the Self (than that of Brahman). 

The Self which is consciousness is not different from Brahman. 
Distinguishing the Self from the sheaths which are not-Self, if a person 
realizes the Self which is real, one, and non-dual, he is, indeed, existing, 
for he is one with the Self. 


[ 356 ] 

q^RJTH*TT3l3ci II 
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Such being the case, one should resort to the supreme 
Self which is free from change and which has neither a 
beginning nor an end by abandoning the sheaths which 
are set up by ignorance. 

The Self is real, being identical with the supreme Brahman. The 
sheaths which are products o i avidya are not real So by attaining the 
discriminating knowledge, the seeker after libei ation must abandon ^he 
sheaths and realize ihe supreme Brahman which is no other than the 
inward Self. 

[ 357 ] 

*cf: STOrsi fij^ qwj 

Inasmuch as there is no other non-being than the 
sheaths, the scriptural declaration, "Death, verily, is the 
non-being/' is thus appropriate. 

It was stated earlier that if a person identifies himself with the 
sheaths he becomes non-existent; if, on the contrary, he identifies him¬ 
self with the supreme Self, he is existent. Gould it not be said, it may 
be argued, that a person is non-existent, even in the form of the Self? 
The answer is: no. Th ejiva is non-existent only in the form of kosas 
and not in the form of Brahman-Atman, for there is no non-being other 
than the kosas. In other words, if the jlva were to be non-existent, it 
must be only in the form of the sheaths. The Brhaddranyaka text (I, 
iii, 28) is cited in the verse in support of this view. In this iruti text 
mrtyurvd as at, the word mrtyu refers to the five kosas. Since the five 
sheaths alone are non-being, the jlva who identifies himself with the 
sheaths is non-being or non-existent. 

[ 358 ] 
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There are also Sruti declarations: “The Self is to be 
realized as existing/' and “Being alone (was in the begin¬ 
ning)/' It is impossible to have being anywhere except in 
Brahman-Atm an. 

Two sruti texts arc quoted in the verse in support of the view that 
the i\va in the form of Brahman-Atman has being. The first text is 
from the Katha Upaniqad , TI, in, 13, while the other passage is from the 
Chandogya , VI, ii, 1. 

f 359 ] 

?T[cR5fq: qr. !) 

That one which has no body, which is existent and 
non-dual, is the embodied Self, indeed, of all the preceding 
sheaths ending with the sheath of bliss. There is no other 
Self than this. 

The Sruti text iasyaisa sva sarira atma which occurs in this anuvoka 
must be explained in the same way as it was explained earlier. The 
non-dual Brahman-Atman alone is the Self, in the real sense of the 
term, of all the sheaths including the anartdamaya. See verses (284) and 
(285). 


[ 360 ] 

The following portion (of the Upanisad) is begun with 
a view to establish what was said earlier, viz., that the 
knower of Brahman attains the highest, but not the igno¬ 
rant man who resorts to the non-existent. 

This verse explains the purport of the discussion which follows in 
the sequel beginning from the Sruti text athato'mpraSnah . 



BRAHMA VALLI 


461 


[361 1 

an I 

sn^sriRt ^Int |rclfT*^frl !! 

\ 

If the supreme Brahman is common to the wise and 
the ignorant alike, then attainment as well as non-attain¬ 
ment (of Brahman) must be equal to both of them, because 
there is no reason for restriction. 

Who is it that reaches Brahman — a man of knowledge or an 
ignorant man? If a man of knowledge and an ignorant man are of the 
nature of Brahman, then both of them, it may be argued, attain 
Brahman. If this be not the case, the other alternative will be that 
neither attains Brahman. If so, there is no justification to make a distinc¬ 
tion between the two and say that only an enlightened man attains 
Brahman. The purport of the sequel, hrst of all, is to show that a man 
of knowledge alone attains Brahman. 

[ 362 ] 

Since the mind of an ignorant person is confined to 
the mere products (viz., the five sheaths), he is not able to 
know the existence of the Self, even though it is eternal. 
Hence, (the aim of the sequel is) to prove the existence 
of the Self which is beyond our imagination. 

An ignorant man who identifies himself with the kosas is not able 
to know the existence of Brahman-Atman which is beyond the kosas. 
He doubts the existence of Brahman though it is ever-existent. The 
sequel is intended to answer the doubt whether Brahman exists or not 
and also to answer the two questions that follow in respect of the man 
of knowledge and the ignorant man. 
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[ 3G3 ] 

3f«JR7 51^!^ !! 

In the text atkdta the questions of one who wishes to 
determine the final view will be stated. 

The discipie first: of all receives the instruction fr om the teacher. 
Kc is told: "If anyone knows Brahman as non-existing, he himself 
becomes non-existent. If anyone knows that Brahman exists, then the 
wise think of him as existing." After getting the instruction from the 
teacher, the disciple asks certain questions with a view to clarifying his 
doubts. He does not accept the teaching blindly without reflection. The 
hearing ( travana ) of the instruction is followed by rational reflection 
(manana) thereon.The fruii text, "Then, therefore, follow these questions," 
( athU,to*nupraf;nah ) refers to the questions raised by the disciple after re¬ 
ceiving the instruction from the teacher. 

[ 364 ] 

Then, that is, after hearing from the teacher, questions 
of the disciple raised in the presence of the teacher follow 
immediately after the teacher’s instruction, because Brah¬ 
man is common (to the man of knowledge and the ignorant 
man alike) and also because Brahman is unknowable. 

This verse explains the meanings of the words contained in the 
iruti text athato*nupraJnah, 

The word atha means after hearing from the teacher that the 
knowledge of the non-difference between Brahman and Atman is 
fruitful. 

The disciple seeks clarification from the teacher because of two 
difficulties he has. The knower of Brahman, he was told, attains the 
Supreme which is the source of all beings, which is the essence of all. 
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It means that Brahman which constitutes the nature or the essence of 
all is common to both the man of knowledge and the ignorant man. 
It would fellow from this that the attainment of Brahman must be 
possible for both. If so, why should it be said that the knower of 
Brahman alone attains the supreme Brahman? Further, since Brahman 
is unknowable, how could one talk about the knower of Brahman? In 
view of the^e difficulties the disciple raises certain questions following 
upon the teacher's exposition. The word atah, which means therefore, 
states the reasons for the doubts on the part of the disciple. 

Anuprasnah means questions after what the teacher has spoken. 

[ 365 ] 

vs V5 

57 %J^rTT% WA H*TT II 

-v 

Does any one who is ignorant, after departing from 
here, attain the yonder world? If it be said that an igno¬ 
rant man does not attain it, what is the evidence for saying 
that an enlightened man attains it? Whether Brahman 
exists or not is yet another question. Since there are three 
questions, there is the usage of the plural number (in 
anuprasnah ). 

The iruti text as it is contains only two questions, viz., (1) Does 
any ignorant man, after departing from here, go to the other world? 
and (2) Does any man of knowledge, after departing from here, go to 
the other world? But in view of the plural number of the word praina 
contained in the iruti text, the questions, though apparently only two, 
have to be re-formulated bringing out the implications in such a way 
as to justify the plural usage of the word praSna . This can be done in 
two ways. The question relating to the ignorant man is not really 
one, but two — (1) Does an ignorant man, after departing from here, 
attain the supreme Brahman? (2) Or, does he not? The latter follows 
by implication from the first. Similarly, the question relating to the 
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man of knowledge is not one, but two. The two questions ar**: (1) 
Does the man of knowledge, after departing from here, attain the 
supreme Brahman? (2) Or, does he not? There are, on the whole* four 
questions, and so the plural usage of the word pratna is justified. This is 
one interpretation offered by Sankara in his commentary on the sruti 
text. 

Sankara gives an alternative interpretation which is followed by 
Suresvara here. There are, on the whole, only three questions — the first 
question relating to the ignorant man, the second one with regard to the 
man of knowledge, and die third one which is implied relating to the 
existence of Brahman. It is but proper on the part of the disciple to 
raise the third question; for, from the expressions “one who knows 
Brahman as non-existing'* and “one who knows Brahman as existing", 
the doubt arises whether Brahrnan exists or not. 

[ 366 ] 

^ 3 #: II 

The extended pronunciation here is to show that it is 
what is to be inquired into, because this subject is worthy 
of investigation. The subsequent Sruti texts are, indeed, 
by way of answer to these questions. 

Pluti means prolation, protracted pronunciation of a vowel. There 
is the sign indicating extended pronunciation at the end of the text 
ka&cana gacchati, as also at the end of the text kaScitsamaSnuta. 

[ 367 ] 

§;qt: II 

As the other two questions presuppose the existence 
(of Brahman), the existence (of Brahman) is first of all 
spoken of (by Sruti). 
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Of the three questions mentioned above, the last question relating 
to the existence of Brahman is taken up first of all, as the other two 
questions, viz., whether an ignorant man attains Brahman or not and 
whether an enlightened man attains Brahman or not, presuppose the 
existence of Brahman. Only if it is proved that Brahman exists, it wiil 
be proper to raise the questions about its attainment or non-attainment. 

The question whether Brahman exists or not is discussed in verses 
f368) to (434). 

[ 368 ] 

Zi STRjRoi I 

srasrenf? r ?t: 35R si^retwji 

It is seen that a pot, a sprout, and other objects which 
are effects have an existent thing as their cause. Ether, 
etc., are also effects, according to us. And so these must 
also be understood in the same way (as having an existent 
thing as their cause). 

The existence of Brahman is sought to be proved by means of an 
inference as follows: Ether and other objects must have a cause, be¬ 
cause they are effects like a poj, and every effect has a cause. It is not 
enough to say that ether and other objects as effects require a cause. 
But it is necessary to identify it. The cause of ether, etc., cannot be a 
finite entity limited by space, time, and other objects, by virtue of its 
being their cause, and so it cannot be anything other than Brahman 
which is infinite in the real sense of the term. 

[ 309] 

*N 

If all this is the effect of non-being, it would likewise 
be non-being. And non-being cannot be a cause, because 
it has no reality. 
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It cannot be argued that non-being is the cause of the world, and 
not Brahman. Non-being cannot be the cause of the world which is 
something positive, for it has no existence or reality ( nircUmatvat ). Fur¬ 
ther, cause is always prior to the effect in point of time. This is not 
possible in the case of non-being which is void (tutiya). That is why 
the Chandogya text (VI, ii, 2) says: "How could being be produced 
from non-being ?'' Since the creation of something out of nothing is 
impossible, non-being cannot be the cause of the world. 

[ 370 ] 

mi H-f ^ ! 

fcf: II 

Just as a magnet, remaining immutable, can produce 
an effect, so also Brahman (though immutable) may be the 
cause. If the cause be ever active, where is room for 
anything new? 

It may be argued that Brahman which is immutable cannot be 
the cause of the world, for a cause must undergo modification, and 
what is immutable cannot be a cause. Clay, for instance, gives rise to 
a pot only through the modification of its state. Again, a seed is the 
cause of the sprout only through the transformation which it under¬ 
goes. If Brahman is immutable (kutastha), it cannot be the cause of 
the world. 

This argument is untenable. Consider the case of a piece of 
magnet which is the cause of the movement of the iron filings, though 
it remains all the time immutable. Similarly Brahman, though im¬ 
mutable, may nevertheless be the cause of the world. 

A thing which is immutable, it may be urged by the critic, cannot 
be the cause. A cause is that which is fit enough to do an action; and 
an object which is professedly immutable cannot be a cause. So, what 
is active and thereby brings about an effect cannot be immutable, and 
what is immutable cannot be a cause. 
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This argument will not do. Is it the case that the cause is ever 
active and brings about the effect all the time? If the cause is ever 
active ( sadakurvaccetkfiranam ), then it is of the same nature for ever; and 
what remains the same for ever is, indeed, immutable. Thus a thing 
which is immutable must be said to be a cause. Further, if the cause 
of the world is ever active, there must be creation all the time with the 
result that there cannot be any such thing as dissolution. If, on the 
contrary, it be said that a cause is active only on particular occasions 
( kadccitkurvacceikaranam ), even then what is inactive or immutable is the 
cause, for it is admitted that it must have been inactive or immutable 
before it became active. The state of inactivity must have preceded 
the state of activity. The former is the cause of the latter, it follows, 
therefore, that what is immutable or inactive is the cause. If so. Brah¬ 
man which is immutable can be the cause of the world. 

[371] 

*N 

It is the same inward Self, which is associated with 
avidya and which was spoken of before as the cause of 
ether, that desired. Without avidya desire cannot arise in 
any being. 

It is not pure Brahman, but Brahman in association with maya 
which is said to be the cause of the world. There is no room for the 
objection that Brahman which is said to be the cause must be insenti¬ 
ent like clay and other objects which are causes. Since kruti says that 
"He desired" ( so'kamayata ), Brahman cannot be insentient. An insenti¬ 
ent object cannot have desires, and one who has desires cannot be in¬ 
sentient. 

[ 372 ] 
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Just as a firebrand, while remaining of one shape, 
appears in different forms due to other causes, so also the 
plurality of forms of the supreme Self is due to the illusion 
of name and form. Hence, the Lord says, “Let me be 
born/' through the manifestation of name and form. 

Just as Brahman is said to have desires only through mayci, so aho 
it puts on a plurality of forms only through maya. The desires of 
Brahman are nothing but the transformations of maya ( maya&aktireva 
kamanakcLrma vikriyam(ipddyate). The world of name and form is a pro¬ 
duct of avidya. Though Brahman is partless, one, and non-dual, it 
appears as many thiough the illusory nrmie and form projected by 
avidya . The example of a firebrand is given in order to drive home 
this idea. If a firebrand is moved swiftly, it makes a circle, a straight 
line, or a crooked line depending upon the nature of the movement. 
But when it is not in motion, it does not take any form, straight or 
crooked, but remains just a burning faggot. So it puts on different 
forms due to other causes, viz., the kind of motion that is involved. 
Similarly, Brahman which is pure undifferentiated consciousness appears 
as the world of name and form through avidya. The following passage 
from the Mandukya-karika (IV, 47-43) is relevant in this context: "As a 
firebrand, when set in motion, appears as straight, crooked, etc., so 
also consciousness, when set in motion, appears as the perceivcr, the 
perceived, and the like. As the firebrand, when not in motion, is free 
from all appearance and remains changeless, similarly consciousness, 
when not in motion, is free from all appearances and remains change¬ 
less." 


[ 373 ] 

These names and forms residing in the Self manifest 
in many forms from the Self, the Lord, at their appropri¬ 
ate time and place due to the previous karma of all beings 
in the universe. 
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This verse and the following one explain the manifestation of the 
world of name and form through avidya , the inscrutable potency of 
Brahman. The Lord takes into account the previous karma of the 
creatures at the time of creation. The nature of the rebirth of a crea¬ 
ture is dependent on its previous karma . As the Brhadaranyaka (III, ii, 
13) puts it: "'Verily, one becomes good by good action, bad by bad 
action." 


L 374 j 

mi n 

The daily differentiation of names and forms from out 
of Visnu must be understood as the manifold forms (of 
Brahman) like the manifold forms of a magician. 

The evolution of name and form ( ndmarupa-vydkaranam ) is the 
appearance of Brahman as many. See the Brhadaranyaka (I, iv, 7): 
"This universe was then undiffeientiated. It differentiated only into 
name and form — it was called such and such and was of such and such 
form." 

The word visnu which occurs in the verse means the all-pervasive 
Brahman. 


[375 ] 

Plurality of forms in the real sense is not tenable for 
Brahman which is, indeed, without parts. Hence the plura¬ 
lity of forms (of Brahman) is only in the figurative sense 
like the plurality of forms of ether through pot and other 
objects. 

Brahman, as stated in the Chdndogya (VI, ii, 1), is one and non¬ 
dual. It is free from sajdtiya -, vijatiya and svagata-bheda , and so it is 
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partless. It means that Brahman does not become the many in the real 
sense. It becomes the many due to names and forms projected by 
avidyd . Though the ether is one, it is spoken of as many like pot-ether, 
pan-ether, and so on, due to the limiting adjuncts such as pot and 
pan. 


[ 376 ] 

cTCfliSHWt I! 

The tapas which Sruti speaks of is the thought of I$vara 
relating to creation* The tapas (meaning penance) of the 
common parlance is out of place here (in the case of Brah¬ 
man), since it is an effect (which is to come after creation). 

In verses (371) to (375) the two fruli texts so’kdmayata , bahu sydrti 
prajdyeyeti were explained. The subsequent text sa tapo*tapyata is now 
taken up for explanation. 

The Upanisad says that Brahman practised tapas . The word tapas 
does not mean here penance or austerity as it is ordinarily understood 
in common parlance, but reflection or thought ( alocanam ). Tapas in 
the usual sense of austerity is possible only after the creation of the 
world involving the distinctions of varna and a&rama . So the tapas of 
Brahman before creation has to be explained as reflection or thought 
concerning creation. 


[ 377 ] 

*T*TT#*T l 

qsjispfj II 


Having reflected according to $ruti> ISvara created the 
universe taking into consideration the proper order, colour, 
the previous deeds, and shape (of the beings to be born). 
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The Lord created the universe as it v/as before (dhatfZ yathcL purvam - 
ahalpayat) in the proper order from akata onwards — the universe con¬ 
sisting of different beings such as men, gods, animals, and birds in 
accordance with their previous karma and up&sanci. The Chandogya text 
(V, x, 7) says: ''Those whose conduct here has been good will quickly 
attain a good birth of a Brfihmana, the birth of a Kxalriya, or the birth 
of a Vaitya. But those whose conduct here has been *vi! will quickly 
attain an evil birth, the birth of a deg, the birth of a hog, or the birth 
of a Can dal a” 


C 378 ] 

He, the supreme Lord, the Magician, having created 
the universe through mdyd, entered that very universe in 
the same way as a garland (is said to enter) the illusory 
serpent, etc. 

This verse explains the meaning of the §ruti text tatsrstva, tadevSnu - 
prnviSat . 

The entire universe is a product of maya , and I&vara who has the 
power of maya is the Wonder-worker. The $vet&§vatara text (IV, 10) 
says: "Know then that prakrti is maycL and the wielder of mftyU, is the 
great Lord." 

The garland-snake illustration that is given is intended to show 
that the entry of Brahman into the universe is not real, but only app¬ 
arent. Just as a garland without undergoing any transformation app¬ 
ears as a snake, so also Brahman without undergoing any transforma¬ 
tion appears as the world of name and form. 

[ 379 ] 

m I 
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If it be said that Brahman is the cause (of the world) 
like clay, then the entire world of effects must be of the 
nature of Brahman. (On this view) apart from remaining 
in the form of the world; it has no other entry (into the 
world). 

Sruti says that having created the universe. Brahman, the Creator, 
entered into that very universe. How are we to understand the entry 
of Erahman into the universe? Is it in the sense that the Creator entered 
into the universe in the same form as Cieaior or in a different form? 
Different possible answers which may be suggested are examined one 
by one by the opponent. Rejecting all of them, he arrives at the con¬ 
clusion that the Sruti text which speaks about the entry of Brahman in¬ 
to the world is meaningless and has, therefore, to be rejected. 

The opponent's view begun in verse (379) is concluded in the first 
line of verse (390). 

One may answer the question by saying that the Creator entered 
into the universe in the same form as Creator. The example of clay 
may be cited in support of this answer. Just as clay which is the cause 
enters into the pot which is its effect, so also Brahman, the cause, enters 
into the world which is its effect. But this view is untenable. The clay 
which is the material cause gets transformed as a pot and remains as a 
pot. Once the pot has been produced, the clay cannot enter over again 
into it as a separate entity. In the same way, if Brahman, like the clay, 
is the cause of the world, it is transformed into, and remains as, the 
world. If so, it cannot be said that subsequent to the creation of the 
world Brahman enters into it once again. But iruti says that, having 
created the world, Brahman then entered into that very world. 

[ 380 ] 

^ snf^lgOTTt: 31^ | 

It cannot be said that some one other than Brahman 
entered into the universe, because only one agent is heard 
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of (both for creation and entrance). Sruti, indeed, dec¬ 
lares that having created the universe into that very thing 
He entered. 

The objection which was raised earlier may be re-stated as follows. 
The effect is non-uifFerent from its material cause. If Brahman is the 
material cause of the universe, then it is pervasive throughout its effect, 
for it is transformed as the effect. How then could it be said to have 
entered into the universe after having created it ? 

With a view to overcome the above objection, it may be argued 
that some one other than Brahman entered into the universe. But such 
a view would flatly contradict the sruti text according to which there is 
only one agent who is at once the creator of the universe and the one 
who entered into it, after having created it. The participial form 
''having created/' i.e., the use of the suffix ktva t indicates that the 
Creator himself entered into the universe and not some one else (ktvu- 
pratyayab didst sarjana-praveSayoreka-kartrkatvaya huyamcLnatvat anyasya 
praveidsambhavah ). 

f381 ] 

^ n 

If it be said that Brahman entered into the universe 
(in a different form) in the same way as clay enters into 
the pot in the form of sherd, etc., it is not so. Since clay 
is in many forms, its entry is tenable, but not so for Brah¬ 
man which.is one. 

The entry of Brahman into the universe is now sought to be ex¬ 
plained in yet another way. It is argued that just as clay which is the 
cause enters into the pot in the form of sherd ( kapala ), dust (curnd), etc., 
so also Brahman entered into the universe in some other form. 

This explanation, too, is untenable. The analogy between clay and 
Brahman does not hold here. Clay can exist in many forms — as a lump 
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of clay, as sherds, as dust, and so on. But this is not possible in the 
case of Brahman which is one undifTerendated consciousness. While 
clay is made up of parts. Brahman is partless. It is no argument to say 
that Brahman entered into the universe in the form of the jlua , for the 
latter is in it* essential nature non-different from Brahman. Sc it cannot 
be said that Brahman entered into the universe in some other form. 

L 382 ] 

sqrftR*. ! 

Ho w could there be entry for the all-pervasive Brah¬ 
man similar to the clay which has places not attained by 
it? Since Sruti speaks about the entry (of Brahman into 
the universe), let us suppose that Brahman is finite. 

The first line of the verse states another reason to show why the 
analogy between clay and Brahman does not hold good. Clay is finite 
and therefore is not all-pervasive, i.e., has places not attained by it. 
But inasmuch as Brahman is all-pervasive, there is no place which it 
has to enter into anew. 

The second line of this verse and the first line of the next verse 
refer to another explanation that may be offered.. According to this 
explanation, we have to admit the entry of Brahman into the universe 
on the authority of truti, and since the entry of Brahman can be acco¬ 
unted for only if it is supposed that Brahman is finite, we have to assume 
that Braman is finite. Being finite and having dimension, the entry of 
Brahman into the universe is quite intelligible like the entry of the hand 
into the mouth. 


[383 j 

5^ ^nfqq^iq qfe^qfq l 

m ^t^tqsqifelclcT: II 
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Like the hand, etc., entering the mouth, the entry of 
Brahman is also possible. But this cannot be, since Brah¬ 
man is withuut form and since it has pervaded the effect. 

The second line of this verse refutes the foregoing explanation. 

Even if it is assumed for the sake of argument that Brahman is finite, 
its entry mto the universe cannot be made intelligible unless it is granted 
that it has form. It is a matter of common experience that an object 
which has form enters into another object which has also form. But 
since Brahman is devoid of form, it is absurd to speak about the entry 
of Brahman into the world. There is yet another reason to show why 
the above explanation has to be rejected. Since Brahman is all-perva¬ 
sive, it has filled in the entire universe. It means that there is no place 
in the world which i* devoid Brahman. And so it is meaningless to 
speak about the entry of Brahman into the universe. 

r 384 ] 

clT cfjjq I 

Whether finite or infinite, the cause, indeed, does 
pervade the effect. There is verily no place devoid of the 
Self which the supreme Self may enter in the form of the 
jlva . 

The assumption that Brahman is finite is of no avail for explaining 
the entry of Brahman into the world. The material cause, whether 
finite or infinite, pervades the effect into which it gets transformed. A 
pot which is made of clay is pervaded by the clay which is its material 
cause. If Brahman as the material cause is transformed into the world, 
it has no further entry into it over and above its transformation in the 
form of the world. 

It is no argument to say that, though Brahman is all-pervasive, it 
may nevertheless enter into the world in the form of the finite jiva 
which is not all-pervasive. Apart from the world into which Brahman 
has been transformed, there is no other place which is devoid of Brah¬ 
man. If any such place were available, one might suggest that Brah- 
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man entered into it in the form of the finite jiva . Further, as stated 
earlier, the jiva is no other than Brahman, and itsfinitude is caused by 
the limiting adjunct. 

[ 385 ] 

qqqqfcr: I 

If it be said that the Lord enters the effect in the form 
of the cause, in that case the effect will cease to be an 
effect as in the case of (the jiva when it realizes) (t l am 
Brahman/' 

The entry of Brahman into the. wo»*ld may be explained in yet 
another way. It may be argued that ISvara so entered the universe 
which He created that it assumed the form of the cause. 

Even this explanation is not convincing. If the effect assumes the 
from of the cause, it ceases to be an effect. A pot, for example, ceases 
to be a pot when it assumes the form of the clay which is its material 
cause. Or, consider the case of th c jiva who thinks that he is an agent, 
and enjoyer, and so on, so long as he is subject to avidya. When the 
jiva realizes on the onset of knowledge that he is no other than Brahman, 
then he ceases to be a jiva t inasmuch as realizing Brahman he remains 
as Brahman. In the same way, if the universe which Brahman has 
created assumes the form of the cause, viz.. Brahman, then it ceases to 
be an effect. And in the absence of the effect, it makes no sense to 
speak about the entry of Brahman into it. Further, such an explana¬ 
tion goes against what is stated in the iruti text. The latter does not 
speak about the entry into the cause; rather it says that the Lord entered 
into the effect, the very thing which he created. 

[ 386 ] 

Rrl qqq qrfq qfq | 
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The view that the jlva which is an effect assumes the 
form of another effect is also not tenable, because it is 
opposed to reason. A jar does not attain the nature of a 
tray. 

This verse and the following one state and refute another explana¬ 
tion that is offered in this regard. Acceding to this explanation. Brah¬ 
man first becomes an effect in the form of the jim which again gets 
transformed into other effects such as ahnnk&ra. So the entry of Brah¬ 
man, it may be said, consists in the jlva, which is an effect of Brahman 
getting transformed into other effects such as ahankara. 

This argument is wrong. One effect cannot become another effect. 
A pot, for example, cannot become another pot If th ej'iva is an effect, 
then it cannot assume the form of buddhi which is also an effect. 

[ 387 ] 

'O 

n 

Further, the Sruti text which distinguishes the jlva from 
the world which is an effect consisting of names and forms 
will not tolerate this. If the jlva were to become another 
thing, liberation, too, would be impossible. 

The view that th e jlva becomes another effect in the form of ahan - 
kara cannot be accepted as it runs counter to the Chandogya text (VI, 
iii, 2) which says that "entering in the form of the jlva it developed 
names and forms.” It is obvious from this text that the jlva is different 
from the world of names and forms. Further, on such a view the 
attainment of liberation has to be ruled out. One object can become 
another only by altering its nature, and this will amount to the destruc¬ 
tion of one's being ( svarfipa-nafa ). Moksa consists in realizing the non¬ 
difference of Brahman and Atman. If without attaining such a reali¬ 
zation the jlva were to assume another form comprising body and other 
features, liberation would be impossible to it. 
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[ 388 ] 

II 

If it be said that the entry (of Brahman) is like that of 
the sun into the water, it is not so. Since Brahman is in¬ 
finite and without form, its entry cannot thus be explained. 

Let us consider another explanation according to which the entry 
of Brahman into the world is like that of the reflection of the sun in the 
water. But this explanation is not acceptable as it is based on false 
analogy. It is true that there is the entry of the sun into the water 
through its reflection (pratibimba), but we cannot in the same way speak 
about the entry of Brahman into the world through its reflection. An 
object such as the sun which is finite and which has form can be refle¬ 
cted in another object which is capable of reflecting it: But there can 
be no reflection of Brahman which is without form ( amurta ). Further, 
since Brahman is infinite (aparicchinna), there is no object which is away 
from Brahman to serve as a reflecting medium So even this explana¬ 
tion does not hold good. 


[ 389 ] 

^ ST I 

q fa nwzfa n 

This being so, its entry cannot be explained in any 
way. Nor do we know any other way by which the text 
can be made intelligible. 

After a critical examination of the different explanations that may 
be offered of the text which speaks about the entry of Brahman into 
the world, the opponent comes to the conclusion that there is no way 
in which the text tatsrstva tadevdnupraviiat can be made intelligible. 
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[ 390 ] 

SJFiqsRlf^* ?lff ! 

-s • A . _ ^ 

qq ^qici !| 

-S 

Then, as conveying nc meaning, this text dealing with 
the entry (of Brahman) has to be discarded like the bab¬ 
bling of a child. (The Siddhantin answers:) It is not so, 
since it can be explained in some other way. 

The opponent concludes his critical review, which was begun in 
verse (379), by saying that the text dealing with the entry of Brahman 
into the world has to be summaiily rejected as meaningless. 

The statement of the final position ( siddhanta ) according to Advaita, 
which is begun in the second line of the verse after rejecting the oppon¬ 
ent's view, will be concluded in verse (401). 

[391 ] 

After stating that the knower of Brahman attains the 
supreme Brahman which has been defined as real, etc., 
Sruti makes it enter the cave with a view to free it from 
being not-Self. 

The central theme of the Upanisad is the non-difference of Brah¬ 
man and Atman. It is this knowledge of Brahman-Atman which the 
Upani$ad seeks to convey. The account of creation is given only with 
a view to state the truth of non-duality. Since the entry of Brahman 
into the universe can be explained in some other way, there is no room 
for the defects mentioned above. 

After stating that the knower of Brahman attains the supreme 
Brahman, the Upanisad defined Brahman as real, knowledge, and infi¬ 
nite. It would appear from this definition that Brahman is what is re¬ 
mote from us. With a view to establish that Brahman is not mediate. 
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but immediate, that it is not far away from us, but is our inward Self, 
the iruti text in the sequel said that Brahman which has been defined 
as real, etc.# is sealed in the cave, i.e., in the intellect ( nihitani guklydm ). 
By emphasizing chat Brahman is no other than Atman, the inward Self, 
the Upanisad tries to remove the wrong notion that Brahman is different 
from the Self (anatmatvatanti). 

[392 ] 

With a view to remove the notion that the Self is other 
than Brahman, the Self is qualified by Brahman (in the 
Sruti text “This Seif is Brahman"). When each is thus 
freed (from the wrong notion), the non-verbal knowledge 
which is liberation is attained. 

While the 4ruti text yo veda nihilam guhdydm removes the wrong 
notion that Brahman is different from Atman, the Mandukya text (II) 
“This Self is Brahman/ 1 (ayamatmU, brahma ) removes the wrong notion 
that Atman is different from Brahman (dtmano’brahmatvam), inasmuch 
as the word Atman is qualified by the word Brahman. When a person 
realizes the non-difference of Brahman and Atman, he attains libera¬ 
tion. 


[393 ] 

ll 

For attaining such a fruit, the knowledge (productive 
of the desired result) is, therefore, intended to be taught 
here. So the non-dual Brahman is said to be located in 
the cave (intellect). 

The entry of Brahman into the cave of the intellect is taught with 
a view to impart the knowledge of non-difference between Brahman 
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and Atman, and it is this knowledge which leads to the attainment of 
liberation. 

[ 394] 

In order to impart that knowledge (of non-difference 
of Brahman and Atman), the various modifications ending 
with the sheath formed of food are, indeed, stated. 

Sruti purports to convey the knowledge of the non-difference of 
Brahman and Atman, and with a view to impart this knowledge it 
gives an account of the different sheaths starting from the anandamaya- 
koin. and ending with the annamaya~ko$a t which arc all modifications. 
Instruction about the nature of the sheaths is the means (upaya) for 
attaining Brahman-knowledge which is the end ( upeya). 

[ 395 ] 

qt: II 

Passing over one after another from the outward 
sheath, and transcending the three sheaths, the supreme 
Brahman is shown as located in the cave of the intellect. 

The text relating to the entry of Brahman ( praveiavacanam ) into the 
universe is, as stated earlier, for the purpose of imparting the knowledge 
of non-difference of Brahman and Atman. The annamaya-ko>a is the 
outermost sheath of the jiva . Within the annamaya, there is thej branamaya- 
ko4a. Inside th t prUnamaya there is the manomaya-koia. And within the 
manomaya , there is the vijnclnamaya-kofa> the sheath of intellect. Thus as 
we go inward by transcending the sheaths of food, vitality, and mind, we 
come to the sheath formed of the vijnana wherein the supreme Brahman 
is laid. The sheath formed of the vijnana is the cave of the intellect 
(vijnanamayarupci ya buddhilaksana guha). When Srtiti says that Brahman 
has entered into the sheath of vijnana or the intellect, it is to emphasize 
the non-differencc of Brahman and Atman. 
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L 396 ] 

t!pF5[^ I 

a^wi sitepta li 

^-V 

Therein is manifested the anandamaya , like 2?aAtf which 
is manifested in the moon. f, You are that Brahman where¬ 
in this happiness of human beings rising higher and higher 
by degrees reaches the culmination” — thus the teacher 
should instruct the disciple. 

The s^lf formed of bliss ( anandamaya ) is manifested in the intellect. 
The different forms of bliss such as joy, enjoyment, and so on are the 
manifestations of the supreme undifferentiated bliss which is Brahman. 
If the different kinds of happiness are arranged in a hierarchy, the 
highest bliss which is unsurpassable is Brahman-Atman. Th t anandamaya 
self which is manifested in the intellect is a pointer to the undifferentiat¬ 
ed bliss which is Brahman. Brahman which is undifferentiated, which 
is free from any distinctive attribute, cannot be cognized anywhere else 
except in the intellect. We are aware of the existence of i?aAwonly at the 
time of the eclipse when it is supposed to seize the moon or the sun,. 
Just as the knowledge of Rahu arises from its association with the moon 
or the sun, so also the knowledge of Brahman arises because of its associa¬ 
tion with, or manifestation in, the intellect. Why is it, it may be asked, 
that Brahman is manifested only in the vijnSnamaya or the intellect and 
not in any other sheath? The intellect alone which is proximate to the 
Self and which has the power of illumination can reflect the Self, and 
not any other sheath. 

[ 397 ] 

Brahman which is without differentiation is cognized 
in this (intellect) which is the source of all differentiation. 
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Hence, the entry of Brahman into the intellect is an imagi¬ 
nary representation. It is not conveyed in the literal sense. 

Every cognition which we get through the intellect is a differenti¬ 
ated one, for it is the cognition of something as such-and-such. When 
*hc mental modes are illumined by the consciousness, we have the 
cognition of this or that object. The intellect which carries the reflec¬ 
tion of, or is associated with, the consciousness is the source of ail our 
cognitions of the various objects which are differentiated, which are 
qualified by some attribute or other. It causes the cognition of Brahman, 
when it is rid of all differentiations, when it is made to remain one 
and unitary ( akhandakara ). 

The entry of Brahman into the intellect should not be understood 
in the literal sense. If iruti speaks as theugh Brahman has entered into 
the intellect, it is for the purpose of imparting the knowledge of non¬ 
difference between Brahman and Atman. It is only when Brahman 
which is of the nature of consciousness is reflected in the intellect that 
the can realize that it is no other than Brahman which is free from 
avidyoi and its manifestations. 

[ 398 ] 

Since in the luminous intellect we perceive Brahman as 
the seer, hearer, and so on due to illusion, the entry by 
Brahman is imaginarily suggested (by Sruti). 

Though the intellect is insentient, it is credited with the power of 
i llumination, since it carries the reflection of the Witness-consciousness. 
Or, since its nature is such that it can reveal or manifest consciousness, 
it is said to be luminous (< caitanydbhivyanjaka-vrtti-parinamitvdt prakd&dt- 
maka ityuktam). The Self by its very nature is neither a seer nor a hearer. 
But it is said to have these distinctive features due to its association as 
it were with the intellect consequent on the work of the visual and 
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auditory senses. Similarly, the intellect which is material is neither a 
seer nor a hearer by itself; but it comes to be looked upon as a seer and 
a knower only due to the reflection or semblance of consciousness 
therein. In other words, the consciousness delimited by the intellect 
(buddhyupahiia-caitanya) or the intellect which carries the reflection or 
semblance of consciousness ( cidabhasa ) is a seer, a knower, and so on. 

L 399 J 

S3 

Stating in this way that this Brahman is, verily, the 
embodied self of it (the fivefold sheath), the identity of the 
one who has entered the heart and the one who has not 
entered the heart is conveyed by £ruti. 

With reference to the question of the existence of Brahman it has 
been stated earlier in verse (352) that he who knows Brahman as non^ 
existing becomes non-existent, and that he who knows it as existing is 
existent. This idea has been conveyed by the iruti text asanneva sa bhavati, 
etc., at the commencement of the rixth anuvaka. Following this is the 
text tasyaisa eva Scirlra atma. The word esa in this text refers to Brah¬ 
man. The word tasya means pvrvoktasya koiapancakasya , the fivefold 
sheath mentioned earlier. This text, therefore, intimates that Brahman 
is the Self of the jlva who is made up of the five sheaths. Since Brah¬ 
man has assumed the form of the jlva by entering into the five kosas, 
it follows that th ejiva is non-different from Brahman, that He who has 
entered into the heart, the cave of the intellect, is no other than He 
who has not entered into the heart. 

[ 400 ] 
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Only thus the removal of the defects (like agency and 
so on) which are superimposed on the supreme Self conse¬ 
quent on its entry is tenable, as taught by the text yada ki 
(in the sequel). 

That Brahman in itself is free from agency and other features that 
are ascribed to it due to its association as h were with the intellect, is 
taught in the sequel (seventh anuvaka) by the §ruti text yada hi, etc., 
according to which Brahman is changeless, bodiless, and inexpressible, 
and that when a spiritual aspirant gets established in Brahman he 
reaches the state of fearlessness. 


[401] 

The entry of one who by nature cannot have entered 
(into the universe) is stated in such a way as if it has enter¬ 
ed with a view to teach the oneness of the Self and I$vara 
by discarding the distinction between them. 

Brahman is free from transmigratory existence. Since th cjlva is 
non-different from Brahman, its bondage is not real, but illusory. 
Liberation consists in realizing the oneness of Brahman and Atman. 
Sruti speaks as if Brahman has entered into the universe with a view to 
impart this knowledge of oneness by removing the distinction between 
the k$elrajna and ffvara. 


[ 402] 

'O 

Having created the world of effects comprising gross 
and subtle forms, the Lord entered into it. The Self illu- 
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sorily became those forms in the same way as nacre illu¬ 
sorily becomes silver. 

This verse explains the meaning of the iruti text tadanupravisya 
sacca tyaccabhavat . 

The five elements, viz., ether, air, fire, water, and earth of which 
the universe is constituted, may be divided into two groups — gross 
(murta) and subtle ( amtirta ). The creation of the two forms, gross and 
subtle, is due to avidya. Brahman which is the cause appears in the two 
forms in the same way as a piece of shell appears in the form of silver. 
Just as a piece of shell does not really become silver, so also Brahman 
does not really assume the two forms, gross and subtle. In both cases, 
the one becoming another is an illusion. 

[403 ] 

The term sat stands for the three elements which are 
gross. The other elements are stated here by the term tyat. 
All things from the Avyakrta , the Unmanifested being, 
down to the body are comprised by these two forms; they 
are not different from them. 

According to Advaita, ether and air are subtle ( amurta), while fire, 
water, and earth are gross (murta). 

[ 404 ] 

That object which can be stated as “this” by distin¬ 
guishing it from things of its own class and also from things 
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of other classes is here referred to by the term nirukta . By 
anirukia is meant what is different from this. 

The meaning of the text niruktam caairuktam ca is explained in this 
verse. 

Niruktam is the definable, and aniruktam is the undefinable. What 
can be fully explained as, "This is a pet made of clay, having a parti¬ 
cular shape, axid capable cf holding water,” is the definable. That 
which cannot be stated to be such-and-such is tne undefinabie. 

[ 405 ] 

The definable and its opposite are only attributes 
respectively of the gross form which is immediate and the 
subtle form which is mediate, mentioned above. 

Earth, water, and fire which are referred to by the term sat are 
directly perceived. The other two elements, viz., air and ether ; which 
are referred to by the term tyat can be known only mediately. 

[ 406 ] 

JSfilaya , which means abode, is an attribute of the gross 
form. The latter, i.e,, anilaya, which means non-abode, 
is related to the subtle form. Vijnanam means a sentient 
being, and avijndnam , an insentient object. 

This verse explains the meaning of the texts nilayanam c&nilaya- 
nafn ca, vijnanam cavijnanam ca . 
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[ 407 ] 

qft*nfe*r^r qr^qi^ II 

The word satyam (which occurs at the beginning of the 
sentence) means empirical truth because of the context 
and also because of the fact that the absolute truth is 
spoken of at the end of the sentence. 

This verse explains the meaning of the text satyatH canrtam ca sat - 
yamabhavat . The word salyam occurs twice in this text. In deciding the 
meaning of the woru satyam which occurs first in the text, we have to 
take into consideration the context in which it occurs. Since it occurs 
in the context of the explanation of the gross and subtle forms, it must 
refer only to the empirical truth, i.e., relative truth as found in the 
empirical world. Further, it occurs in close proximity to the word anrta 
which means the false, the unreal. There is also another reason to be 
considered here. In the same sentence the word satyam occurs once 
again at the end. The truti text says that satyam became the true and 
the false. And this satyam, it is obvious, refers to Brahman, the absolu¬ 
tely real, the absolute truth (paramartha-satyam). Hence the word satyam 
which occurs first in the sentence refers to the relative truth in the em¬ 
pirical world. 


[ 408 ] 

Ijfqsfcqqfqsjqr || 

What is illusory like mirage is stated here as anrtam. 
The Creator, indeed, became through avidya all this which 
has sprung from avidya . 

Brahman, the absolutely real, has become through avidya the world 
of name and form — what is gross as well as subtle, what is definable 
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as well as undefinable, what serves as an abode as well as what is not 
an abode. The non-dual Brahman is the basis for the pluralistic 
universe which is superimposed thereon. 

[ 409 ] 

f| ! 

By negating the entire universe of gross and subtle 
forms, etc., the absence of all plurality (in the Self) is, 
indeed, taught by affirming that the Self is Brahman. 

The Self is the infinite Brahman which is devoid of all specifica- 
tions, which is neither gross no; subtle. This would be tenable only if 
it is said that the Self has become the entire universe through avidy 

[ 410 ] 

Since the two modes of our speaking as "This is not 
existent*’ and "This is not non-existent” have their origin 
in ignorance, the Lord of the world, too, has said: "It 
(Brahman) is not said to be existent or non-existent.” 

If the world which exists is illusory. Brahman also, it may be 
argued, is illusory because it is existent like the world. But this argu¬ 
ment is wrong. So long as there is avidya, we sometimes speak of the 
world as existent and at other times as non-existent. But the world 
which we see cannot be characterized as existent, for it is subject to 
contradiction. The world as such ceases to be when Brahman, its sub¬ 
stratum, is realized. Nor can the world be characterized as non-exis¬ 
tent, for what is cognized can never be dismissed as non-existent. In 
short, the world which is viewed sometimes as existent and at other 



490 TAITTIRIYOFANISAD-BHASYA-VARTIKA 

times as non-existent is not eternal. But Brahman which is eternal 
is, as stated in the Bhagavadgita (XIII, 12), neither existent {sat) nor 
non-existent ( asat ). Being different from the gross and the subtle {mUr- 
tamurta-bkinnam) , it can never be characterized as sat or asat . . 

[411 ] 

The inward Self which is one, which is ever-existent, 
and which is the witness of the manifestation and disap¬ 
pearance of the intellect should be known. 

When the modification of the internal organ ( antahkarana ) is illu¬ 
mined by the Witness consciousness, we have cognition through the 
mental mode ( vrtti-jriana ) which enables us to claim that something exists 
or does not exist. The states or modifications of the internal organ are 
not constant. They come and go, one after another. That these modi¬ 
fications are never constant, that they appear and disappear, are known 
only through the Witness-consciousness which alone is eternal. 

[ 412 ] 

Hence there exists the supreme Brahman by depend¬ 
ing upon whose existence the objects of the world, which 
are related as causes and effects and which are projected 
by avidya , exist as it were. 

The entire world, starting from ether down to a particle of earth, 
which can be designated as not-Self is an illusory appearance due to 
avidya . The immutable Brahman is the substratum ( adhistheina) on 
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which the entire world is superimposed. If the things of the world 
appear to exist, it is because of the existence of Brahman, the substra¬ 
tum. So the existence of Brahman can never be denied. 

[ 413 ] 





Whatever involves intelligent planning presupposes 
an intelligent being. The subject under dispute, viz., the 
universe, presupposes an intelligent being, because it in¬ 
volves intelligent planning as in the case of objects like 
pot, etc. 

The existence of Brahman is sought to be proved by means of in¬ 
ference (anumaruz) in this verse. 

[ 414 ] 

As in the earlier contexts, with reference to this idea 
stated above, the following verse which is of the nature of 
a re-statement of the teaching of iruti is now uttered with 
a view to strengthen the understanding of the person. 

The existence of Brahman which has been taught in the Brahmana 
portion above and which has also been shown to be tenable by means 
of inference is further discussed in a subsequent verse which occurs at 
the beginning of the next anuvaka. 

[ 415 ] 
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The universe which is referred to by the word “this” 
was in the beginning asat. By the word asat y Brahman 
which has not manifested itself as the world of names and 
forms is meant here. 

The seventh amwUka of the Upanisad is covered by verses (415) to 
(479). 

This verse explains the meaning of the text asadva idamagra asit 
which is a part of the verse occurring at the commencement of the 
seventh anuvaka. In the beginning, this world of name and form which 
we experience was asat , the unmanifested Brahman. The word asat 
should net be explained as the void {innya) t for the world of name and 
form cannot come out of the void. 

[ 416 ] 

The world which is an effect composed of names and 
forms is in itself non-existent, because it is not-Self. It is 
from the one supreme Brahman which is existence that the 
manifested world was, indeed, born. 

This verse explains the meaning of the text tato vai sadajayata . 

The world of name and form, as stated in the vacarambhana text of 
the Chandogya (VI, i, 4), is illusory and does not exist on its own. But 
it appears to have come into being and to be an existent something. 
The world which is not-Self has no existence of its own apart from the 
non-dual Brahman which has been defined as satyam, jn&nam , and 
anantam , 


[ 417 ] 
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Brahman which is real, knowledge, and infinite creates 
itself by itself as the gross and the subtle, being associated 
with avidya . 

The meaning of the text taduUmanam svayamakuruta is explained in 
this verse. 

The non-dual Brahman which is free from modification appears in 
the twofold form of gross and subtle tilings ( sat and tyai) due to avidya . 

Since sruti speaks of Brahman as one and non-dual ( ekameva udviti- 
yam), as partlcss and without activity ( niskalam niskriyam), it is impossi¬ 
ble to think of the origination or creation ot the world in the primary 
sense of the term. It is not the case that the world was really born 
( ajayata) from Brahman, or that Brahman realiy created ( akuruCa ) the 
world. It only means that the world was born as it were , that Brahman 
created, as it were, the world. The literal meanings of the words ajayata 
and ckuruia will not hold good here. 

[ 418 ] 

Inasmuch as the expert Lord created all this (world) 
by Himself, the great, therefore, call Him as Sukrta, the 
Self-creator. 

This % verse explains the meaning of the text tasmcUtat-sukrtamucyata 
iti. 

Brahman alone is the cause of the world, for without the help of 
anything else, ISvara has created the world. I&vara is both the material 
and the efficient cause rolled into one. There exists nothing over and 
above Brahman — neither a material cause ( up&dana-karana ) of the 
world similar today, nor an efficient cause (nimitta-karana) like a potter. 
Since Jivara has created the world by Himself, He is called the Self¬ 
creator. The word sukrtam means svayam kartr (sutabdo’tra svayamiabda - 
paryayah , krtasabdah kartr tabda-pary ay ah, sukrtam svayam kartr brahma)* 
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[ 419 J 

q% 51 ?cT§^ I 

g ^qq j| 

Or, the act accomplished by ISvara is said to be sukrtam, 
that is, well done, because the suffix ia which denotes the 
object directly is used (here in the word sukrta). It does 
not ^efer to the Lord who is the agent. 

In the previous verse the word sukrtam was explained in the sense 
of sva-krtam. The same word is now explained in the sense of ^well- 
done'' C vdsthv-krtam). According to this explanation, the word sukrtam 
does not refer to the Lord, but to the act of the Lord, which has been 
well-done. 


[ 420 ] 

^q wm q^rq: ( 

q^q g f;qq 11 

Even in common parlance that act alone which is done 
by the master directly by himself with effort is said to be 
well-done, but not that which is done likewise by the 
servants. 

The second explanation given in the previous verse is justified now 
in terms of common usage in our day-to-day affairs. 

[ 421 ] 

q| qqqqT%TqTqq>q 1 

qftq^qrcq qqqqr qw qjq: 11 

The one, verily, which has been said to be sukrtam is 
in the form of gross and subtle objects. This supreme 
Brahman is said to be rasa, the source of joy of this world 
of effects, which in itself is devoid of rasa. 
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The sruti texts yadvai tat sukriam , rasa vai sah are now taken up for 
explanation. 

Rasa means flavour. It is wh^t causes satisfaction. It is the source 
of j°y* Whatever happiness a person derives from the things of the 
world is due to Brahman which is the source of joy. And so Brahman 
must exist. 


[ 422 ] 

fa:*TR ^TTc^il 

Rasa is said to be essence, the immortal Brahman, bliss, 
joy. By Brahman which is rasa, the world which in itself 
is devoid of happiness is said to have happiness. 

[ 423 J 

m $c3tr ^ ii 

How is it, it may be asked, that this supersensuous rasa 
is bliss? So with a view to establish this, there is the subse¬ 
quent text rasam hi , etc. 

Brahman is supersensuous. It cannot be comprehended by mind 
or speech. If rasa is said to be Brahman, it would follow that it is also 
supersensuous. If so, how can it be identified, it may be asked, with 
bliss or happiness which is immediately experienced by every one of us? 
The answer to this question is contained in the text rasam hjcvflyam 
labdhva , etc. 


[ 424 ] 
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For this reason also it has to be admitted that Brah¬ 
man exists. And so the supreme Brahman exists, since its 
being of the nature of rasa is well-known. 

The existence of Brahman is argued not merely on the ground that 
it is the cause of the world, but also on the ground that it is the cause 
of happiness in this world. 

The second line of the verse here is only an explanation of the first 

line. 


[ 425 ] 

Rasa in the form of sweetness, sourness, and so on, is 
the cause of satisfaction. 

The word rasa primarily means flavour, distinctive taste such as 
sweetness, sourness, and the like. 

[ 426 - 427 ] 

qtFF? siren: II 

Just as people get satisfied by obtaining rasa such as 
food, so also those who are without desires, who do not 
exert themselves in accomplishing the desired object, who 
have discarded desires and also external sources of pleasure 
who have renounced everything, who are pure, who have 
attained the supreme bliss which cannot be specified, re¬ 
main satisfied 

Objects such as food, water, and the like, which have distinctive 
flavours or tastes make a person happy when he attains them having a 
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desire for them. In ihe same way the sannyasin remrdns happy when 
he attains the supreme bliss which is Brahman. What is non-existent 
cannot be the cause or source of satisfaction. Since Brahman as the 
supreme bliss makes a sannyasin happy—i.e., it is the cause or source 
of satisfaction to a sannyasin —its existence has to be admitted ( asatas - 
trptiheiatvayogat, brahmanasca rasatveno. i ptihetutv&dastl brahmetyarthah). 

[ 428 ] 

qift nifq rig f| n 

Certainly, the supreme satisfaction which they have 
must fully delight their minds. All the indications of deli¬ 
ghtful minds are, indeed, in them. 

A sannyasin who has given up all desires has the greatest satisfac¬ 
tion, for one can see in him all the features indicative of the satisfac¬ 
tion which reigns supreme in him. 

C 4 29 ] 

In those who have realized the Self, I find the indica¬ 
tion of satisfaction, as we find in a man who is suffering 
from skin disease and sits near the fire scratching his body 
with his mind possessed of joy. 

The sannyasins who have realized the Self are to be seen in posses¬ 
sion of the supreme satisfaction even in the absence of any external 
source of happiness, in the same way as a person suffering from some 
skin disease enjoys himself while Scratching his body. 

[ 430 ] 



498 TAITTIRlYOPANISAD-BHASYA-VARTIKA 

This inference (about the experience of bliss) is intend¬ 
ed only for those who are ignorant of the true nature of 
bliss. But, for those who have realized the true nature of 
the Self, it is, indeed, the most immediate experience. 

Happiness which human beings seek to attain as an end ( purusariha ) 
is a matter of immediate experience. If its existence is going to be 
established by means of inference, it will, it may be argued, cease to be 
a purusartha. 

This objection will not do, as it has not taken into consideration 
the purpose of inference here. If we resort to inference with a view to 
establish the experience of bliss from certain outward features, it is only 
for the sake of the ignorant people. From the standpoint of the wise, 
i.e., those who have realized the truevnature of the Self, there is no need 
for inference, for bliss which is Brahman is immediately experienced by 
them. 


[ 431 ] 

HI HRT II 

What is known as the human body, which is a conglo¬ 
meration of the external senses, is seen functioning (as a 
unity) for the purpose (cf enjoyment) of a person; and this 
holds good only if the person concerned is not a part of 
the conglomeration. 

Any object like a cot or a structure like a house, which is a collec¬ 
tion of a number of materials, is intended for the enjoyment of a per¬ 
son who is different from it and who does not form a part of the mate¬ 
rials which constitute the object. Such an object or a structure does 
not come into existence of its own accord. It has come into being be¬ 
cause someone, an intelligent being, built it, and yet did not form a 
part of it. Similarly, the human body which is constituted by the sense- 
organs, the vital force, and the internal organ, is intended for the enjoy¬ 
ment of a person who is different from, and does not form a part of. 
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the conglomeration. This also serves to prove the existence of Brahman 
which is consciousness. The argument can be stated in the form of an 
inference as follows: The conglomeration called the human body is for 
the benefit of consciousness which does not form a part of it, because 
it is a conglomeration like a cut, and whatever is a conglomeration is for 
the benefit of consciousness which does not form a part of it. 

[ 432 ] 

3>T3JT^r II 

Therefore in a challenging tone Sruti asks: '‘Who, 
indeed, will inhale (etc.) if bliss be not there in dka$a, the 
supreme ether (within the heart )? 0 

This verse explains the meaning of the sruli texts ko hyevdnyat hah 
prdnydt,yadesa ahaia ananado na syat. 

If the inward Self which is of the nature of the incomparable bliss 
and which is the Witness-consciousness of all the mental modes were 
not there in the ether enclosed in the heart, no bodily action would take 
place through the functioning of the vital airs like prana and apdna. In 
other words. Brahman exists as the source of our physical activity 
through the upadhi of the vijndnamaya-ko$a. 

The word Qkdsa which occurs in the text yadesa dkdsa anando na 
syat may be explained in the locative or nominative sense. The Sruti 
text may be construed to mean, "If in the dkd$a bliss does not exist, 
who could inhale?" Or, it may also be construed to mean. "If the 
dka&a, the bliss, does not exist, who could inhale?" 

[ 433 ] 
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Inasmuch as the happiness attained by all beings in 
this world from the Hiranyagarbha down to an insect is 
according to their meritorious deeds, there must be the 
supreme Brahman which always makes us happy. 

This verse explains the tiruti text esa hyevanandayciti . 

The empirical happiness enjoyed by all creatures is limited and 
transient. It is only a part of die supreme bliss which infinite and 
eternal. What is limited and transient points to v/hat is infinite and 
eternal. The former is not possible in the absence of the latter. 

[ 434 ] 

sbq swqt ftgi gisFreFqqr l 

qtr m: n 

There exists Bliss, the supreme Rasa, in which this 
worldly happiness obtained through various means reaches 
its culmination. 

This discussion whether Brahman exists or not which was taken up 
for consideration in verse (368) is now concluded with this verse. 

[ 435 ] 

Since valid reasons for the existence of Brahman have 
been stated, (the question whether Brahman exists or not 
has been answered). Now the (remaining two) questions 
stated in the text beginning with utavidvdn are taken up by 
Sruti far consideration. 

Of the three questions raised in the sixth anuvaka, the question 
relating to the existence of Brahman was examined by the Sruti texts 
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beginning from so'kamayata in the sixth anuvaka till esa hyeva anandayati 
which occurs in the seventh anuvaka . The other two questions whether 
an ignorant man, after departing from here, goes to the other world or 
not, or whether an enlightened man, after departing from here, attains 
that world or not, will be examined by irittl in the sequel beginning 
with the passage yada hyevaisa etasmin. 

[ 436 ] 

cf^3^ srqlg i 

Only the wise man attains Brahman in which there is 
no fear, but which is the i.ausc of fear, because its attain¬ 
ment is obstructed only by the darkness of ignorance; and 
surely there is no other obstacle. 

Sruti maintains that only the man of knowledge (yidvan) attains 
Brahman* but not one who is ignorant of Brahman. This idea is 
brought out in the iruti passage beginning with yada hyevaisa etasmin 
and ending with abhayam gato bhavati . 

The only obstacle to the attainment of Brahman is tamas , the 
darkness of ignorance. Attainment here consists in knowing the true 
nature of Brahman, and non-attainment is only ignorance of Brahman. 
In other cases like reaching a village, one may think of time (kata) and 
space (de&a) as obstacles. Getting the knowledge of the village which a 
person wants to reach does not mean reaching it at the same -time. 
The village and the person are separated by distance. There is also the 
factor of time involved in reaching the village. It is, therefore, clear 
that in the case of reaching a village ignorance of the place to be attain¬ 
ed is not the only obstacle. There are other obstacles like time and 
space as well. The position is quite different in the case of Brahman. 
Attainment of Brahman is not something which takes place after 
knowing Brahman. To know Brahman is to attain it; not to know it 
amounts to not attaining it. Hence, there is no other obstacle to attain¬ 
ing Brahman than avidya . 
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[ 437 ] 

% ’T^^RlTlTl5#|a#^5R i 

Whatever obstacle there may be (in the case of attain¬ 
ing Brahman), it is caused solely by ignorance^ This being 
so, avidyd alone is the obstacle tc the attainment of libera¬ 
tion. 

'This verse reiterates the idea stated in the second line of the 
previous verse. 

[ 438 ] 

sffspqqi cTgxf: li 

Though the inward Self whose light ever shines and 
never sets is the witness of avidyd , it is nevertheless obstruct¬ 
ed by avidyd . And we speak about that (obstruction) only 
on the strength of avidyd . 

The pure consciousness is helpful ( sadhaka ) to avidya inasmuch as it 
serves as the locus ( dsraya ) of avidya . It is what reveals avidyd . While 
the pure consciousness (svarupa-jnana) is not opposed to it, the conscious¬ 
ness delimited by the mind {antahkarandvacchinna-caitanya) is opposed to it. 
In other words, the knowledge which arises through the mental mode 
( vrtti-jnana ) removes ignorance, being opposed to it. That is why the 
inward Self is said to be the witness of avidyd . 

We fail to know the inward Self which is always self-luminous by 
nature because of the obstruction of avidya . How do we know, it may 
be asked, that avidyd is the obstruction which veils the real nature of the 
Self? The answer is that we come to know of this only through avidyd . 
When we say, for example, that "I am ignorant of the true nature of 
the Self/' we admit that ignorance is the veil which conceals the true 
nature of the Self ( dtmano yathokta-laksanasyaivdvidyd-vyavahitatvath 
av i dya-balddevocyate ). 
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[ 439 ] 

=q^^Tri?T 3*ri h M m gfeara II 

This question (as to why an ignorant man does not 
attain Brahman) is proper only if it be said that Brahman 
could be attained without being a knower (of Brahman). 
But this being the case (that knowledge alone leads to the 
attainment of Brahman), it is not reasonable. 

It was argued earlier in verse (361) that since Brahman is common 
to both a man of knowledge and an ignorant man, the latter also must 
attain Brahman like the former. It is necessary to examine this conten¬ 
tion carefully. This argument must mean one of two things: either it 
means that an ignorant man, like a man of knowledge, attains Brah¬ 
man by removing avidya , which is the cause of bondage, or it means 
that, since Brahman constitutes the essential nature of an ignorant man 
in the same way as it constitutes the essential nature of an enlightened 
one, an ignorant man also attains Brahman in this sense. The first 
alternative is untenable. If knowledge were not the means to the attain¬ 
ment of Brahman, then it could be argued that a wise man and an 
ignorant one must be viewed alike in respect of the attainment of Brahr 
man. But since we maintain that Brahman can be attained only through 
knowledge, the contention that a person who is ignorant can also attain 
it is untenable. 

[440] 

qi q mi i 

S3 -V. 

But the common attainment (of Brahman as the Self 
of all) is not restricted by us, since Brahman by nature is 
the Self of the wise man as well as of the ignorant one. 

The second alternative which seeks to explain the attainment of 
Brahman as the Self of all, the wise as well as the ignorant, is quite 
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acceptable. If the attainment of Brahman is interpreted in this sense, 
we do not wish to restrict it only to a man of knowledge. Since Brah¬ 
man which is the inward Self of all is present in both a man of know¬ 
ledge and an ignorant man, it is attained as such by both alike. 

[ 441 ] 

' It has already been said that, since Brahman is the 
Self of ail, from knowledge there is attainment of Brah¬ 
man, who is always present, by removing ignorance. 

The iruti text, "The know or uf Brahman attains the Supreme/' 
restricts the attainment of Brahman to a man of knowledge. Attain¬ 
ment of Brahman in this sense is not common to both a man of know¬ 
ledge and an ignorant one. When we say that Brahman-knowledge is 
the means to the attainment of Brahman, what is meant is that know¬ 
ing or realizing Brahman is attaining it. 

Anandagiri says that the word atah which occurs in the first line of 
the verse recalls to our memory the knowledge of Brahman, which is 
the means to the attainment of Brahman (tattva-jnanafn pancamya pa* 
ramriyate ). 

[ 442 ] 

^cRTqqi II 

Hence, the truth that only a wise man attains Brah¬ 
man, and not an ignorant one, is established with great 
effort by Sruti in the following passage beginning with yada 
hi. 

The subsequent portion of the Upani$ad beginning with yada 
hyevaisa etasmin, etc., purports to prove that only a wise man attains 
Brahman by removing avidyci . 
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[ 443 ] 

fowgqiM 3i g I 

i%^u^ q^r4^r dsrc^Tfaeffaci it 

Knowledge here means the cognition of objects obtain¬ 
ed through any of the senses, since objects are known 
through empirical means ox' knowledge. 

The truti text reads: yada, hyevaisa etasminnadrsye'iiatmye’nirukte 
anilayane'bhayafti pratislham vindate . With a view to explain the meaning 
of the word adriya which occurs in this text, the meaning of dr it is first 
of all explained in this verse. The meaning of adriya can be known only 
if we know the meaning of d( iya, and the latter can be known only if 
we know the meaning of drH, The word drti means sense-knowledge, 
that is, cognition of empirical objects obtained through the visual sense 
and the like ( drti&abdena vi$ayavi$ayam caksuhirotradijanyam sarvani 
jnanamucyate). 


[ 444 ] 

rife qshwifc i 

f3c3f 31 33 II 

An object which is perceived possesses certain charac¬ 
teristics, for only such an object is fit to be seen. Neither 
eternal consciousness nor non-existence is ever perceptible. 

Only an object which possesses certain characteristics ( saviiesa ) can 
be perceived. Driya is any object which is perceived. What is it, then, 
which cannot be perceived? Abhava or non-existence cannot be perceiv¬ 
ed, for it is not an existent entity to be perceived. Nor can Brahman 
which is pure undifferentiated consciousness be perceived. 

Brahman is adr&ya , that is, it is not an object of perception, be¬ 
cause perceptible characteristics are absent in it. 
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[ 445 ] 

^ *raji 

That characteristic which is commonly present in 
particular objects which are perceptible is, indeed, said to 
be the universal- Having no existence in itself, it comes 
to have existence (only through the particular) as conveyed 
by the suffix yat. 

With a view to explain the meaning of anatmya , the meaning of 
atmya is first explained. Atmya means the universal ( sam(lnyam 7 itmya- 
iabdavacyam ). The universal is what is uniformly present in the different 
particulars, as, for example, *‘cowiie;>s” in the different cows. The uni¬ 
versal has no existence in itself. It is revealed only through the parti¬ 
culars which it characterises. 

Brahman is anatmya, because there is no universal or class char¬ 
acteristic in it ( anatmyamiti nihsamanyam brahma ). 

[ 446 J 

^?IgT 3%fecT: I 

Or, by drfya is meant (the gross physical universe seen 
in) the waking state, since it is well-known as perceptible. 
Atmya here refers to the three sheaths (of vitality, conscious¬ 
ness, and self-consciousness which constitute the subtle 
body), since they are subservient to the Self. 

Suresvara explains the meaning of the two words, dr§ya and atmya 
in a different way in this verse. 

The word dr&ya stands for the physical universe in its gross aspect 
( annamaya ) constituted by the five quintuplicated elements. The per¬ 
ceptible universe is identified with the Viraj, the cosmic self of the 
physical universe in its gross aspect. The word atmya may be under- 
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stood m the sense of the Sutratman , the cosmic being in its subtle aspect 
composed of the pr(lnamaya t the manomaya , and the vijnanumaya, the cos¬ 
mic self of the subtle universe constituted by the live unquintuplicated 
elements. In short, while drfya stands for whatever isg»oss, atmya stands 
for the subtle (samastameva sthulam karyam drfya-fabda-V'Jcyam, sarvameva 
suksrnc m kfiryama tmyn$abda-vacyam ). 

[ 447 ] 

*\ . -s 

“V 

The word nirukta here stands for the fifth sheath (viz., 
the dnandamaya-koia), the enjoyer of the fruit (of updsand 
and karma), because it is what is left over. Brahman,, the 
supreme goal, which transcends the anandamaya , is 
aniruktam . 

Of the five sheaths, drSya stands for the annamaya-kota , atmya for 
the next three kosas and nirukta for the anandamaya-ko§a t the jiva who 
is the semblance of the pure consciousness. 

The word anirukta refers by implication to the pure consciousness 
which is beyond cause and effect and which is implied by the word 
“Thou" (kclrya-karana-vinirmuktarfi tvantpada-laksyam cinmatramanirukta- 
fabda-vacyam). 

[ 448 ] 

feq m qt**w ^q^q^rc'jw it 

That supreme Unmanifested Brahman in which the 
universe is merged, whence the submerged universe comes 
into being, and which is the cause of the five sheaths — 
that we call nilayana. 

The Avyakrta , the Unmanifested Brahman, is the cause of the uni¬ 
verse. It is that in which the universe is merged at the time o {pralaya. 
It is from the same Avyakrta that the dissolved universe comes into be- 
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ing at the time of creation. Since it is the abode for the entire universe, 
it is called nil ay ana . 

The word anilayana refers no Brahman, the eternal, ever-free, pure 
consciousness, which is implied by the word “That" and which cons¬ 
titutes the svarupa of the jiva (anilayana-tabdena totpada-laksyam.uUya- 
tuddha-buddha-mukta-svabhfivam tvathpadarlha-svar^pabhuiam brahmocyate). 
Since in the Sruti text cnirukte anilayane abhayam pratisiham vindate , the 
two words anirukia and anilayana are in co-ordinate relation, they refer 
to one and the same being, viz.. Brahman-Atm an. 

[ 449 ] 

Or, in respect of the gross and subtle forms, etc.,, 
(mentioned earlier), their negation is stated here (in this 
text). Since it was said that Brahman became this all, 
the existence of the world (in Brahman) has been stated. 
The negation of what is given is proper. 

The £ruti text etasminnadrtye'natmycnirukte'nilayam is now explained 
in a different way. 

Braman, it was stated earlier, became the gross and the subtle. 
From this it may be thought that the universe of gross and subtle forms 
exist in Brahman. What is given or suggested alone can be negated. 
The negative words adr&ya , an(Umya t and so on are intended to deny 
the existence of gross and subtle forms in Brahman, because Brahman 
is nirvitesa, free from specifications, and nirvikara , free from forms, 
Since the fruti text which we are explaining here is in the negative form, 
such an interpretation is quite sound. 

[ 450 ] 

ft i sw i 
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By sat and tyaf t etc., the two categories, viz., the gross 
andthesubtle forms, have been spoken of. Since this (ex¬ 
planation) is in agreement with another Sruti text, the 
denial of these is meant (here). 

The gross and the subtle are the two forms of Brahman. The 
gross form (mtirta) indicated by the word sat includes earth, water, and 
file. The remaining two elements, air and ether, constitute the subtle 
form (amurta) indicated by the word tyat. After explaining the two 
forms of Brahman, the Br ha dir any aka (II, iii, 6) describes Brahman as 
"'not this, not this.” The same Upanisad in a subsequent section (III, 
ix, 26) speaks of the Self as that which has been described as "not this, 
not this’’, and says that the Self is imperceptible (agrhya), undecaying 
(vtirya), unattached ( asahga), and so on. The negative description of 
Brahman as adrSya, anStmya, anirukta , and so on, given in the Taittiriya 
is in agreement with the Brhadaranyaka description of Brahman as neti 
neti. 


[451 ] 

In this interpretation, nilaya means the internal organ 
which is the abode of all impressions. Thus, through the 
process of negation as ‘‘not this, not this**. Brahman-re¬ 
alization becomes immediate. 

Earlier in verse (448), the word nilaya was interpreted to mean the 
Unmanifested Brahman which is the source of the entire universe. Now 
it is explained in the sense of antahkarana which is the abode of all im¬ 
pressions ( vasananilaya ). Since the two words adrSya and anatmya serve 
to negate the gross and the subtle, and since the denial of the Unmani¬ 
fested Brahman, the primary cause, is included in the denial of the 
subtle, there is no need to negate it separately. So the word anilayana 
is now interpreted as negating the antahkarana . 
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The significance of the four words— adrtya, anitmya , anirukta , and 
anilayana —may be stated as follows. Adrtya and anatmya serve to bring 
out the meaning implied by the word "That" through th6 process of 
clarification ( sodhana ), The remaining two words— anirukta and anilayana 
—-bring out the meaning implied by the word “Thou" through the 
process of clarification. 

In verse (447) the word anirukia was explained as negating the 
j)va. In order to get rid of the jivatva , the antahkaram which is the 
abode of aJl impressions should disappear. So the word anilayana is in¬ 
terpreted as negating the internal organ. 

C ] 

II 

Since the intellect, which is engrossed in the existence 
and non-existence of the things of the world, is the cause 
of misery to the Self, by negating both existence and non¬ 
existence (of things), it is made to dwell in the Self (by 
Sruti ). 

The things of the world, which are related in terms of the causal 
principle, are not-Self. The mind will not be drawn towards the Self 
so long as it is interested in tie things of the world—in their existence 
and non-existence. If the mind is to be drawn inward towards the Self, 
it is first of all necessary to deny the cause-effect-world which is not- 
Self. When the mind of a person dwells firmly in the Self, he attains 
Self-realization. Inasmuch as the negation of the world is necessary for 
the attainment of Self-realization, it is wrong to think that the denial 
of the world of plurality does not serve any purpose. 

[ 453 ] 

1 . 
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Through the negation of the world which is percep¬ 
tible, etc., the oneness of Brahman and the Self is taught 
(by sruti). Brahman is not different from the Self. How 
can any other thing (than the Self) be absolutely real? 

Though the iruti text ctasminnadr$ye'natmye , etc., serves to negate 
the cause-effect-world, ics purport is in the revelation of the nature of 
the Self and not in the negation of the world. The negation of the tfiings 
of the world which are perceptible, insentient, and finite is a logical 
preliminary to the revelation of the nature of the Self (ni§edhasya vastu- 
siddhau dvaratvat na nisedhaparam v&kyam, kintu vastuparam ). 

Sruti teaches that Brahman is in the Self ( pratici-brahma bodhyate). 
It only means that Brahman is identical with the Self and not some- 
thing different from it. If Brahman were to be something different from 
the Self, it would cease to be real. 

[ 454 ] 

Neither negation nor an illusory appearance can be 
thought of anywhere without relation to Brahman, the 
absolute, the real. 

There is no illusion without a substratum. In the absence of a rope 
which serves as the substratum, the illusory appearance of a snake 
does not take place. The snake which is illusory has no being of its 
own apart from the substratum on .which it is super-imposed ( kalpitasya 
adhi§ihanameva svarupam). Negation, too, implies an object from which 
a thing is negated. We have to say that a horse is not in a cow, or that 
a pot is not on the ground. The denial of the world of plurality im¬ 
plies the Self from which it is negated, in the same way as the illusory 
appearance of the world implies this Self as the substratum for the 
appearance of the world-illusion. Brahman-Atman alone is real. 



512 taittiriyopanisad-bhAsya-vartika 

[ 455 ] 

^cT I 

%fri I 

Since Brahman, which is free from perceptible quali¬ 
ties and so on, is by its very nature identical with the Self, 
and since the words vetti and vindate refer to one and the 
same thing, there is the conclusion (with vindate , after 
having begun with vetti). 

This verse brings out the purport of Sruti which begins by saying 
that he who knows Brahman attains the Supreme ( brahmavidapnotiparam ) 
and concludes by saying that a person who obtains a fearless ground 
in Brahman (abhayam pratisthctm vindate ) becomes fearless. The signifi¬ 
cance of the words "knows” {vetti) and "obtains” ( vindate ) must be 
noted here. Since Brahman which has been described as impercep¬ 
tible and so on is no other than the inward Self, there is nothing else 
to be done with regard to that excepting to know its real nature. None 
but the Self can be gained by mere knowledge. To know it is to attain 
it, and to be ignorant of it is not to attain it. Here the object which 
a person knows is not different from the object which he obtains as his 
support or ground. It is the same Brahman-Atman which a person 
knows and thereby attains as his fearless ground. It is to convey this 
idea that fruti in the beginning speaks about the person who knows 
Brahman and concludes by referring to him as one who obtains fear¬ 
less ground in Brahman which is adrtya , anUtmya , etc. 

[ 456 ] 

When a person directly knows the fearless Brahman 
which is imperceptible, etc., (as his own Self), at that very 
moment itself, being free from avidya , he attains the fear¬ 
less supreme Brahman. 
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This verse explains the meaning of the expression abhayam vindate. 

f 457 ] 

3*1 fTfjrH 

^epenSRcTTOPT I! 

The word pratisihdm is uttered with a view to sho w 
that this text forms one sentence with the text, “Brahman 
is the tail, the support/' which has been stated earlier 
once. 

The word prat is tka v/hich occurs in the text abhayam pratisthnfii 
7'indate conveys the idea that the end to be attained by Brahman- 
knowledge is Brahman itself. 

Ekavakyaia means sentence-unity or syntactical unity. There is 
syntactical unity between the text abhayam pratistham vindate and the 
earlier one brahma puccham pratistha which occurs at the end of the fifth 
anuvaka of the Upani$ad . 

So the fruti passage yada hyevaiqa etasmin... atha so'bhayam gato 
bhavati means that when a person attains Brahman-knowledge, he 
attains Brahman, the fearless, i.e., he becomes established in fearless¬ 
ness. 

To the question whether a man of knowledge attains Brahman or 
not, the answer is that he does attain Brahman. This issue has been 
dealt with in verses (436) to (457). 

[458 ] 

spensRf qqisftgR qfcT q* q?iT I 
*qS II 

That an ignorant person, having departed from this 
world, does not attain the highest goal is now explained 
clearly by the text beginning with yadd hi. 

After establishing that the man of wisdom attains the supreme 
Brahman, iruti now proceeds to show that an ignorant man does not 



514 


taittiriyopani$ad-bhAsya-vartika 


attain Brahman. This is the purport of the Sruti passage beginning 
with yada hyevaisa etasminnudaramantaram kurute , etc. 

[ 459 j 

^TctrHR«i ife=£c! I 
SfsrrMWtcT: SlrRI II 

>0 “V 

Since ignorance makes what is ever attained appear as 
unattained, it is emphatically declared by druii with great 
care that the man of knowledge attains (Brahman). 

Though Brahman-Atman is ever attained, due to ignorance a person 
thinks that it is not attained. If it is admitted that knowledge is the 
means to the attainment of Brahman, it would follow that the attain¬ 
ment of Brahman is not possible for one who is ignorant. 

[ 460 ] 

1751 ^ || 

Such being the case, an ignorant man does not attain 
I$vara\ for, what is already attained is not attained because 
of the obstruction of avidyd. 

Being the inward Self of every one of us, Brahman is always attain¬ 
ed. So in the case of an ignorant man, if it appears to be unattained, 
it is because of avidya which, veiling its real nature, makes it appear as 
though it is unattained. 


[561 ] 

qcT%^RRtsfa 1| II 

Though this person as the non-dual Self, which is free 
from perceptible and other qualities, remains, indeed, in 
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this Brahman (as identical with it), being deceived only by 
avidya (he thinks as if it is unattained). 

This verse explains the meanings of the words yada kyevai§a 
etas?nin. 

[462] 

Just as a person thinks that an object which is in hand 
is unattained due to ignorance, even so Brahman which is 
one’s inward Self appears to be unattained through igno¬ 
rance. 

The idea conveyed in the previous verse is now explained by means 
of an example. 

[463 ] 

- C ^ 

Just as a rope makes itself a serpent through avidya , 
even so the jiva, separating, then, from the non-dual 
consciousness (which is Brahman) through avidya , makes 
himself an agent and an enjoyer. 

This verse explains the result that follows consequent on the work 
of avidya . Though th e jiva in his essential nature is identical with Brah¬ 
man which is non-dual and eternal consciousness, he thinks, due to 
avidya , that he is different from Brahman and considers himself an agent 
and an enjoyer. 


[ 464 ] 
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Since through ignorance he makes, though a slight 
difference between himself and Brahman as the knower and 
the known, (he is one in possession of illusory cognition). 

This verse explains the meaning of the Sruti text udaramantzram 
kuruie. Udaram (ut plus ararri) means even a slight. Antaram means ckidram, 
that is, hole, separation, difference. 

l 465 ] 

That Ifvara is different from me, and so am I differ¬ 
ent from ISvara - - thus making a difference where there is 
no difference, he attains the evil of fear in that difference. 

The Sruti text atha tasya bhayam bhavati states the result which 
follows consequent on the perception of difference between the jiva and 
Brahman. An ignorant man who thinks that he is different from Brah¬ 
man, though this difference being the work of avidya is not real, is 
subject tc fear. 

The word amSvarah which occurs in the first line of the verse means 
iSvaradanyah , different from IS vara, 

[466] 

Though by his very nature he has no cause of fear, 
the ignorant man imagines the one existent Self as many 
through ignorance, and only because of Him (the Self 
whom he sees as different) attains fear. 

An ignorant man attains fear, that is, is caught up in the wheel of 
transmigratory existence since he looks upon the Self as different from 
Brahman. 
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[ 467 ] 

fgcTtelt wq II 

'-a -\ 

Since by the word hi (in the Sruti text) it is conveyed 
that a second object is the cause of fear, Sruti has loudly 
declared, elsewhere, <; From the second, verily, feat arises/' 

This verse brings out the significance of hi which occurs in the iruti 
text yada hyevai^a etasiainnudaramantaram kurute r 

Since in the state of ignorance he sees in the Self something diffe¬ 
rent, he is subject to fear. This idea has also been staled in the Brha- 
daranyaka (I, iv, 2) whicn is quoted in the second line of the verse. 

[ 468 ] 

Inasmuch as he imagines that the Lord, being differ¬ 
ent from him who is ruled, is the source of fear, from 
Brahman in whom there is nothing to cause fear arises fear. 

The all-pervasive Brahman is non-different from the inward Self of 
every being. Thinking that Brahman is different from his inward Self, 
if an ignorant man looks upon it as God, the Lord of the world, and 
considers himself as a worldly creature different from, and controlled 
by. Him, that very Brahman which is abhayam becomes a source of fear 
to him. The idea is that the perception of difference where there is no 
difference is the cause of fear. 


[ 469 ] 

31ft ?r qjSR | 
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Ah! None lies beyond the power of avidyCt which cau¬ 
ses fear even to Brahman whom Agni and other gods fear. 

This verse and the next one bring out the power of avidya. 

It will be stated in the next anuvaka that Agni, Inara , and other 
gods discharge thei^ functions out of fear of Brahman, the ruler. Th*t 
very Brahman, who is the inner controller of all gods, who is the source 
of fear to all of them, is overcome by fear due to avidya, 

[ 470 ] 

ISvara, the ruler of even the gods, is fearless and cau¬ 
ses fear to the gods. Even to Him, avidya causes fear. So 
none is beyond the reach of avidya . 

r 471 ] 

f5F^ I 

It has been said that having known Brahman the man 
of knowledge attains, indeed, fearlessness. Nevertheless, 
that very Brahman who causes fearlessness becomes a 
source of fear to the Self due to ignorance. 

In the light of what has been said above we must understand the 
meaning of the expression tattveva bhayam which occurs in the Sruti text. 

It was stated earlier that the wise man gets fearlessly established in 
Brahman'which is adr&ya , andtmya, and soon {abhayam prali^thdm vindale ), 
and that he attains the state of fearlessness ( abhayam gato bhavati). While 
to the wise man Brahman is the fearless support, the very same Brah¬ 
man ( tat eva ) is the source of fear to one who is ignorant. The central 
idea that the state of knowledge goes with the attainment of fearlessness 
and that the state of ignorance is connected with the state of fear is 
brought out through the method of anvaya and vyatireka. 



BRAHMA V ALL: 


519 


[ 472 ] 

N ^ 

cTc^I^qr^^^: || 

That Brahman which is one and fearless because of 
the removal of the perceptible qualities and also because 
of the removal of ignorance, turns out to be a source of 
fear to him who is under the control of ovidyd. 

[ 473 ] 

3?fa q^TTfRqq: I 

*f%P?T^rc*T W*&cl^ II 

To the (apparently) learned man, who, on account of 
ignorance, sees Brahman as different from the inward Self 
to such a small extent as the tip of a hair, his very Self be¬ 
comes a source of fear. Or, another explanation of diffe¬ 
rence spoken of earlier is given by this (passage). 

The two preceding verses have set forth the meaning of the expres¬ 
sion tattveva bhayam . This verse explains the meaning of viduso*man- 
vanasya which is the remaining part of the sruti text. 

Here the word vidtisah means a person who is apparently learned. 
The learning of such a person is only outward. Though learned, he is 
still ignorant because he perceives difference between Brahman and the 
Self. 


[ 474-475 ] 
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Brahman is the source of fear even to the learned man 
who is unrefiective. Since Brahman is neither the knower 
nor the known, a person who thinks that he is a knower 
is full of ignorance in the same way as it is ignorance to 
see silver in the nacre. Kence, such a person is unreflec- 
tive. 

Brahman-Atman is not an object which is known. If it weie an 
object like a tree which is known, it would cease to be real. Nor is it a 
knower in the real sense of tJw term. Though we refer ‘to ii. as the 
knower with a view to distinguish it from the not-Self which is known 
(; veclya ), even this mode of speech, strictly speaking, is not tenable. So 
long as there is vyavahara , by presupposing objects which are known, we 
speak of Brahman-Atman as the knower. Our mode of speech employ¬ 
ing the logic of dichotomy between the Self as the'knower and the not- 
Self as the known is meaningful only in the context of avidya , which is 
presupposed in all ou? discourse and business of life. Brahman-Atman 
by its very nature is free from attribute (nirguna), free from specification 
(nirvi£e§a). So it is neither the known nor the knower. 

A person who claims that he knows the Self is really under illusion 
like the one who sees a piece of shell as silver, for his claim amounts to 
seeing in the Self what is not there. Just as there is no silverness in shell, 
so also there is no known ness ( vedyatva ) in the Self, which is nirguna . 
Such a person, though learned, is unrefiective. 

[476 ] 

eft*? m w ^ i 
fl^cTTfiif^Fsri % 31%: II 

s3 

“It is known to him to whom it is unknown; he does 
not know to whom it is known/' $ruti } indeed, says that 
(Brahman) is different from the known and the unknown. 

That a person who says, "I know Brahman/' does not know it, is 
stated in the Kena Upani$ad (II, 3) which is quoted in the first line of 
the verse. 
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The second line of ihe verse refers to another text (I, 4) from the 
same Upani$ud which says that Brahman is different from the known 
and that it is beyond the unknown. In the course of his commentary 
on this text, Sahkara observes: *‘Whatever is known is limited, mortal, 
and full of misery; and hence it is to be rejected. So when it is said 
that Brahman is different from the known, it amounts to asserting that 
it is net to be rejected. Similarly, when it is affirmed that it is different 
from the unknown, it amounts to saying that it is not a thing to be 
obtained/' So the iruti text which says that Brahman is different from 
the known and the unknown means that Brahman is not an object to be 
rejected or obtained. 

C 477 ] 

The instruction of Sruti is that Brahman is surely differ¬ 
ent from what is known, that it is different from what is 
not known, and that it is different from both the known 
and the knower. 

The meaning intended to be conveyed by the text from the Kena 
Upani$ad (I, 4) referred to above is brought out in this verse. 

[ 478 ] 

The nature of being what is known or unknown is true 
of sound and other objects which are insentient. In the 
same way the nature of being a knower of the known is 
true of the internal organ which is insentient. (So the Self is 
pure consciousness). If it is otherwise, (what Sruti teaches 
about the Self) is untenable. 

Sruti texts were cited to show that Brahman-Atman is neither an 
object which is known, nor an object which is not known, nor a knower. 
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Why is it, it may be asked, that Brahman-Atman is not any of these? 
The cognition which we have is always the cognition of insentient 
objects such as sound, colour, and soon. That is to say, the characteristic 
of being known (vedyaimatvani) holds good only with regard to insentient 
objects when they are objects of cognition. When we do not have the 
cognition of an object, that object is said to be unknown. The 
characteristic of being what is unknown belongs to an insentient object. 
So the known and the unknown would comprise insentient objects- 
The internal organ, which is the knower of objects, is olso insentient. 
When the modification it undergoes is illumined by consciousness, it 
becomes a knower ( jndia ). So the nature of being a knower (vettrtva or 
jnauakartrtva) is true of the internal organ alone, which carries the 
semblance of consciousness. In short, the knower, that which is known, 
and chat which is not known are insentient. Since the Self is pure cons¬ 
ciousness, it is neither a knower, nor what is known, nor what is un¬ 
known. if it were tc be any of these, the teaching of srutl that the Self 
is immutable, non-dual, pure consciousness which is Brahman could not 
be justified. 


[ 479 ] 

j^teRcT: II 

Distinguishing the Self from what is known and (the 
resulting) cognition as also from the knower, and again 
distinguishing the Self from their opposites, which are all 
set up by ajnana, one should know, "I am Brahman/' from 
the Sruti text. 

If the Self is free from all characteristics and specifications, how is 
it, it may be asked, to be known? This verse explains the mode of 
realizing the Self. 


The Self is not a knower. It is not of the nature of the cognition 
obtained through the mental mode ( vrtti-jnana ). And also it is not what 
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is known. Just as the Self has to be distinguished from these three, even 
so it must be distinguished from their opposites, viz., that which does 
not know, ignorance, and that which is not known. All these in the 
two series, each of which comprise* three factors, are due to the work 
of avidya . So distinguishing the Self from these, one should know it as 
no other than Brahman, as taught in the Sruti texts like tat tv am asi. 

If a person sees Brahman as different from the Self, then it becomes, 
as stated earlier, a source of fear. 

The explanation of the seventh anuvaka of the Upanisad commen¬ 
ced in verse (415) comes to an end with this verse. 

[ 480] 

ERjHt afwt 4tcTi: sifsfo || 

For want of the knowledge (of non-difference) as stated 
above, even the lords of lords (such as Agni) do their res¬ 
pective works, afraid of Brahman, the inward Self. 

The eighth anuvaka of the Upanisad is covered be verses (480) to 
(594). 

With a view to reiterate the teaching of the Brahmana portion, viz., 
that there is fear for him who sees Brahman as different from the Self, 
there is a verse bhl sa’smadvatah pavate , etc., at the commencement of 
the eighth anuvaka. It says: “Out of fear towards Him, the Wind blows. 
Out of fear the Sun rises. Out of fear towards Him runs Fire, as also 
Indra and Death, the fifth." 

[ 481 ] 
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Wind and other gods are very powerful beings; they 
are independent, very mighty, and are endowed with 
great lustre. In spite of these, they, too, are engaged in 
their works being afraid of Brahman. 

[ 482 J 

i 

rsrMi ^^rr: li 

£rr: II 

Since Wind and other gods who are independent do 
their works being afraid of Bliss which is Brahman, in the 
same way as servants do their works being afraid of their 
master, the mimamsa, i.e., an inquiry into bliss is now 
undertaken. 

This verse explains the meaning of the iruti text saisa anandasya 
mimdnisd bhavaii. 

Mimdmsd means vicar a, inquiry. It is necessary to inquire whether 
bliss which is Brahman is sensuous, that is to say, whether it arises 
from the sense-object contact like empirical pleasure or whether it is 
natural ( svdbhdvika ), i.e., ever existent. 

[ 483 ] 

S^RcR^S# - 3TR|;%fw^ II 

That bliss which is spoken of (here for the purpose 
of inquiry) is that which has neither a higher nor a lower. 

Brahman-bliss is incomparable. It cannot, strictly speaking, be 
placed in a hierarchy of pleasures for the purpose of comparison. That 
is why it is said that there is nothing which is higher or lower than 
Brahman-bliss, which is free from specific characteristics (. sarvavi&esa - 
varjita ). 
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[ 484 ] 

^rternftr: sirt^: 11 

It is known to us from experience that the happiness 
(of beings) in the world from Brahma down to the 
human being is the result of their (previous) karma, and is 
comparable. 

Brahman-bliss is incomparable ( niratisaya ). But the happiness 
which is experienced by all creatures, being the fruit of their previous 
deeds, is comparable ( satisaya ), i.e., it admits of comparison. 


f 485 ] 

*1^ qrci i 

$R[q?TI%R*qRi II 

That must be understood as Brahman-bliss, having no 
beginning, middle,, and end, wherein this (empirical) happi¬ 
ness rising higher and higher reaches its culmination. 

Brahman-bliss is not caused by, or dependent upon, the sense-object 
contact. It is not, therefore, finite or limited in nature having a begin¬ 
ning and an end in point of time. But the empirical happiness which 
we experience is limited. It also admits of gradation in respect of both 
quantity and quality. A particular pleasure may be rated as more in¬ 
tense than another or as superior to another. In short, the empirical 
happiness admits of comparison. Speaking in terms uf the calculus of 
pleasure, we have to say that Brahman-bliss is at the end of the scale, 
that it represents the culmination of the ever-increasing empirical 
happiness arranged in a graduated scale from the lower to the higher. 
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[ 486 ] 

VS "N 

All beings in the world from Brahma down to man live 
on a drop of this Brahman-bliss in accordance with their 
good deeds. 

It should not be thought that there ore two kinds of happiness — 
empirical happiness which is scUitaya and E rahman-bliss which is nir- 
atisaya — which are basically different. The infinite unsurpassable bliss 
appears to be limited admitting of various degrees a» it springs forth in 
our minds in accordance with our previous meritorious deeds (sa eva 
brahmanandah subhakarma-janita-buddhivrttyavacchinnah satikayah). What 
is unlimited and unsurpassable becomes limited and surpassable because 
of the mental mode ( buddhi-vrtti ) in which it manifests. That whatever 
happiness a being enjoys is only a drop or a particle of the infinite bliss 
which is Brahman is clearly brought out by the Brhadaranyaka text (IV, 
iii, 32) which says: “On a particle of this very bliss other beings live." 
So it is wrong to think that there are two kinds of happiness. 

[ 487 ] 

Thus rising higher and higher (in the scale) from man 
upwards, we can directly experience that Brahman-bliss 
which is inherent in the Self. 

This verse purports to show that the limited happiness which is 
surpassable is the means ( upaya ) for understanding the infinite happi¬ 
ness which is unsurpassable. Starting from the happiness of man, the 
Upanisad in the sequel will speak about the happiness of manusya-gan - 
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dharva, deza-gandharva , and so on, and finally of the happiness of the 
Hiranyagarhha , It will be stated that the happiness ot mamisya-gandharva is 
a hundred times better than that of man, the happiness o £deva-gatidharva 
a hundred times better than that of manusya- gandharva , and so on. That 
is Brahman-bliss which is at the end of the scale, which is infinite, and 
unsurpassable 

[ 488 ] 

Is this (Brahman-bliss) generated by the contact of the 
sense and the object like the worldly happiness? Or, is it 
independent of all means? 

It was stated earlier in verse (482) that we have to inquire into the 
nature of Brahman-bliss which is ths source of fear to Agni and other 
gods. This verse states the way in which it has to be inquired into. 

[ 489 ] 

3}R^r 31^^^3133: I 

ss: gqft g ii 

As to that, the worldly happiness obtained through 
external means and bodily accomplishments is here referr¬ 
ed to by the word ananda in the text saisd. 

This verse explains the meaning of the word ananda which occurs 
in the text saisU anandasya rrilmUmsU, bhavati . 

[ 490 ] 
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By increasing this happiness, which is, indeed, within 
our reach, to the highest point, we shall indicate that Brah¬ 
man-bliss which is unaccomplished and which does not 
require any means. 

First wc start with the limited and surpassable happiness which 
human beings enjoy with a view to indicate thereby the infinite, unsur¬ 
passable Brahman-bliss. We start with whac is familiar to us as ih^ 
means to comprehending Brahman-bliss. If we go on raising human 
happiness higher and higher, we will at one stage reach a point beyond 
which we cannot proceed further. That highest point would represent 
Brahman-bliss. Brahman-bliss is ever-existent. It is not accomplished 
or produced by anything ( asadhya ). It does not require any means for 
its existence (< asadhana ). 


[491 ] 

ftgi win i 

-N. 


Inasmuch as we see that what is surpassable culmi¬ 
nates in what is unsurpassable in itself, happiness too must 
therefore, be understood in the same way. 

This verse and the following one state that what is surpassable 
and measurable is a pointer to what is unsurpassable and immeasura¬ 
ble. The same principle must be applied in the case of human happi¬ 
ness which is a pointer to Brahman-bliss. 

[ 492 ] 

"\ 
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Just as whatever admits of a higher measure ends in 
what is immeasurable, even so our happiness culminates 
in the supreme bliss. 


[ 493 ] 

fFFP-f I 

!I 

Therefore, Sruti itself with a view to explain speaks 
about this idea, since those whose vision is directed out¬ 
wards arc unable to understand it by themselves. 

Since the limited, surpassable bliss serves as the means to our 
understanding the infinite, unsurpassable Brahman-biiss, sruti itself in 
the passage yvva syat , etc., proceeds to give an account of it in its diffe¬ 
rent gradations starting from the happiness of man. 

It is true that Brahman-bliss is self-luminous (. svaprak&sa ) by its 
very nature, and does not therefore require any means for knowing it. 
But those who are drawn towards, and engrossed in, external objects 
are not able to understand its real nature. It is for their benefit that 
&ruti proceeds to set forth the nature of Brahman-bliss starting with an 
inquiry into the nature of worldly happiness. 

[ 494 ] 

33T wmi: wish: fc* I 

The word yuud (in the Sruti text) means one in the 
prime of life. Why is it that an adjective “good” has been 
used to the word '‘youth" in the expression sadhuyuva ? (By 
youth is meant) one who has attained twentyfive years. By 
using the adjective “good’% one who is good as well as 
young is referred to. 
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This vexse explains the meaning of the word yuva, which occurs in 
the iruti text. A youth is one who is in the prime of life and has 
attained twentyfive year*?. 

&ruti uses the expression scidkuyuva, a good youth. The reason for 
the use of the adjective '‘good" will he stated in the next verse. 

[ 495 ] 

•S 'N=> 

This qualification has been used, since goodness and 
youthfulness are mutually inconstant. Kence the Sruii text 
refers again (to the youth) as, indeed, a "good youth”. 

A youth may be bad, and a good man may not be young. There 
is the possibility of one of them (goodness) being present, while the 
other (youthfulness) is absent: that is to say, they are mutually incon¬ 
stant. In the present context we are concerned with a person who is 
both young and good. Hence the specification "a good youth" (sadhu- 
yuva). &ruti first of all begins by saying, "Suppose there is a young 
man." With a view to emphasize that the young man we have in view 
in this context must also be good, $ruti immediately gives the specifica¬ 
tion by referring to the young man once again as a good youth. 

[496 ] 

^cl | 

A person studies all that has to be studied and is, 
therefore, said to be adhyayaka. Since he is the best among 
those who are quick in action, he is dSistha. 
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This verse explains the meanings of the words adhyayakah and 
aii$tkah, which occur in the text. Adhyayakah means adhltavedah , one 
who has studied the Vedas. 

C 497 ] 

^ cRT: !l 

One whose all bodily organs are beautifully formed is 
said to be dradhisihah. Since he excels all strong men, he 
is said to be balisthah by the wise who are praiseworthy. 

Two other words dradhis(hah and balisthah which are used by Sruti 
as descriptive epithets of the young man in the context, are explained 
in this verse. 


[ 498 ] 

sgcr: II 

Such a youth, who is endowed with all bodily accom¬ 
plishments which all persons would wish to have all in one 
place for the enjoyment of the objects of desire, both per¬ 
ceptible and imperceptible, is meant here. 

In the previous verses (494) to (597) the meanings of the words 
which occur in the text yuvd, syat , etc., were explained. The purport of 
the text is now stated in this verse. 

£rtiti speaks of a young man who is good, learned in the sacred lore, 
quick in action, handsome, and strong — in short, of a person who is 
blessed with all bodily accomplishments which are required for the 
enjoyment of the objects of desire, both drfta and adr§ta. The end 
sought after may be of this world, like cattle and wealth; then it is 
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drsta-ista. Or, it may be what is yet to come in the future, like heaven; 
then it is adr$ta-ista. The end sought after, whatever be its nature, can 
be attained only if one is endowed with the necessary bodily accomplish¬ 
ments such as youth, learning, and so on. 

[ 499 ] 

Suppose that to him belongs the entire earth full of 
wealth. Thus the accessories for the performance of karma 
necessary for attaining perceptible and imperceptible ends 
have been stated. 

The three texts beginning from yuva syat and ending with vittasya 
purna syclt seek to convey the twofold means necessary for the attain¬ 
ment of the objects of desire, drsta as well as adrsta . Since the young 
man described above is in possession of all the riches of the world, he 
commands external accessories (bahya-sUdhana) for attaining his goal. 
Strength of body, ability to do things quickly, and the like, are the 
bodily accessories ( adhyatmika-sfidhana ) equally necessary for attaining 
the goal. 

[ 500 J 

I 

4 *T 3-qci n 

The delight which a person attains, being thus endow-, 
ed with the external and bodily accessories, is said to be 
(one unit of) human bliss. 

The meaning of the text sa eho manusa anandah is stated in this 
verse. 

tiruti is going to work out a calculus of pleasure starting with the 
happiness enjoyed by a person who has all the bodily accomplishments 
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and who is the ruler of the entire world. The happiness enjoyed by 
such a person is reckoned as one unit of the highest human happiness 
(manusyanam prokr$ fa eka anandah), $ruti does not take into consideration 
the happiness of other human beings who do not command all the 
resources required for the fullest satisfaction in all respects as the ruler 
of the entire earth can do. Consequently, the happiness enjoyed by the 
latter is considered to be the highest human happiness, and is cal¬ 
culated as one unit of human happiness ( eko manusa anandah ). 

[501] 

^ JTT^FiT HWTT: I 

One hundred such units of human bliss put together 
make one unit (of bliss) which human fairies possess. 

This verse explains the truti text te ye tatam manusci anandah and 
also the next one. 

Manusya-gandharva means a human fairy. Human fairies are those 
human beings who become gandharvas through the performance of 
karma and up&sana of a special sort ( manitsySh santah karma-vidya vifesad- 
gandharvatvam praptah manusyagandhar-vah). The happiness which they 
enjoy is a hundred times superior to the highest human happiness. 

[ 502 ] 

These fairies of the human world are endowed with 
sweet odour. They can assume any form they like. They 
possess the power of becoming invisible and so on. And 
they are experts in dance,, music, and the like. 

A description of the gandharvas and the powers that they possess 
is given with a view to show why the bliss enjoyed by them is a hund- 
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red times superior to the highest human happiness. Since the gandhar- 
vas are endowed with extraordinary powers, they have fewer obstacles 
when compared with human beings. And also they could command 
any number of accessories for attaining their ends. It means that the 
mental tranquillity of a human fairy, which is necessary for the mani¬ 
festation of pleasure, must be greater than that of a human being : 
whatever be the supremacy and the personal accomplishments of the 
latter over others. 


[ 503 ] 

Since they are in possession of power ana accessories 
to resist the numerous pairs of opposites, the bliss of the 
human fairies is greater than human bliss. 

Because of the power and accessories they have, they will not be 
victims of the pairs of opposites such as pleasure and pain, heat and 
cold. 


[ 504] 

^TltlTRrT: STRTcl^ II 

Of the stages which follow one after another in an 
order upto the Hiranyagarbha , each succeeding stage is, 
indeed, a hundred times superior to the one preceding it. 

Starting from the human happiness, the Upanisad proceeds in an 
ascending order and speaks of the happiness of the human fairies, of 
the divine fairies, of the manes, of the gods in heaven, of the karma- 
devas, of the gods, of Indra, of Brhaspati, of the Viraj, and of the Hit - 
anyagarbha . The happiness attained at each higher stage is a hundred 
times superior to that attained in its preceding lower stage. 
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[ 505 ] 

qfafecf: I 

^IRjq^TFRt^ ^n^!^rRcT*TT || 

Srotriyah is one who is learned in the Vedas. It is 
well-known that he is one who observes Vedic duties. And 
also he is one who is not polluted by desire. So he is 
akdmahatah . 

The iruti text Srotriyasya cakdmahatasya is explained in this verse. 

[ 506 - 50 7 ] 

f^cRq I 

ST^R^cT II 

Such a person who is detached from human happi¬ 
ness, but who has desire for the happiness of the next 
higher stage, attains the bliss which is a hundred times 
superior to (one unit of) human happiness. And with a 
view to convey this idea, akdmahata is not mentioned in 
the beginning in respect of attaining more happiness. 

In the first stage, £ruti speaks about the highest human happiness 
which accrues to one who is young, good, etc., and who commands 
the entire wealth available in the world. But here there is no reference 
to the Vedic scholar who is free from desire (akdmahata), whereas in each 
of the subsequent stages arranged in an ascending order there is refer¬ 
ence to the Vedic scholar who is free from desire. That is to say, after 
stating sa eko manusa dnandah , Sruti does not use the expression irotriyas - 
ya cdkdmahatasya , whereas after sa eko manusyagandharvdn&mdnandah , sa 
eko devagandharvanamanandah, etc., it uses the expression irotriyasya cdk¬ 
dmahatasya . What is the reason for the omission of this expression in 
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the first stage ( prathama-paryaya )? Sruti conveys the idea that a Vedic 
scholar who is detached from the enjoyment of human happiness, but 
who nevertheless longs for the happiness of a human fairy attains it 
here itself, by virtue of the mental tranquillity which he has. He 
attains here itself the happiness which is equal to that of a human fairy. 

If the expression hotriyasya cakamahatasya were used in the first 
stage itself which speaks about the highest happiness of one who has all 
the personal accomplishments and who rules over the entire ea**th, it 
would mean that the happiness attained by the Vedic scholar, who is 
free from desire, is equal to the highest human happiness. Such a 
position is inconsistent. The Vedic scholar who is free from desire is 
detached from human happiness. It would be inconsistent to say that 
a person who is averse to human happiness attains the very same thing. 
It is with a view to avoid this absurdity that the expression irotriyasya 
cakamahatasya is not mentioned in the first stage. 


[ 508 ] 

wit II 

Both learning of the Vedas and sinlessness are common, 
indeed, to all levels. When desirelessness grows, happiness 
increases. 

The three means of attaining happiness are: (1) knowledge cf the 
Vedas ( irotriyatvam ), (2) sinlessness ( avrjinatvam ), and (3) desirelessness 
(i akamahatatvam ). The first two factors are common to all levels from 
that of the human being upto that of the Hiranyagarbha . They do not 
vary from level to level. But desirelessness (akamahatatva) varies from 
stage to stage. As we proceed from a lower to the next higher stage, 
desirelessness or mental tranquillity increases. Keeping pace with the 
growth of mental tranquillity, happiness, too, increases. So there is 
something unique about desirelessness as a means of happiness. 
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[ 509 ] 

c^Ti%^fs^#cni 

Since (total) desirelessness is the direct means of attain¬ 
ing the unsurpassable bliss, it alone causes the increase of 
happiness (from stage to stage). 

The superiority of desirelessness over the other two factors is set 
forth in this verse. 


[ 510 ] 

i cJSJTS^^n^T II 

Hence for attaining the highest bliss which has been 
spoken of, the two factors, viz., the learning of the Vedas 
and sinlessness, and also desirelessness are the three means. 

The Taittirlya text which we are considering here refers only to the 
study of the Vedas and desirelessness as the means of attaining bliss. 
It does not speak about sinlessness ( avrjinalvam ) as a means thereto. 
Nevertheless this, too, must be included in the list as it has been stated 
in the Brhadaranyaka text (IV, iii, 33) where there is a similar account 
of the increasing grades of happiness. It says: the joy of the gods by 
action multiplied a hundred times makes one unit of joy for the gods 
by birth, as well as one who is versed in the Vedas, sinless, and free 
from desire... The joy in the world of Prajapati multiplied a hundred 
times makes one unit of joy in the world of Hiranyagarbha, as well as of 
one who is versed in the Vedas, sinless, and free from desire." 

[ 511 ] 

aw»1*?^jfNncr. OlERVOTJI 
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The first two (factors) are common to ail stages upto 
Brahma, but the third rises higher and higher. So desire- 
lessness alone is the superior means when compared with 
the other two. 

[ 512 ] 

rqcj^l^i%5TRcr{: || 

Those who stay long in the world of the manes are re¬ 
ferred to by the term ciralokalokdh . They are those who 
perform the ceremonies such as pitr-Sraddha (while here 
in this world). 

After speaking about the happiness of the human fairies, which is 
a hundred times superior to that of the highest human happiness, Srnti 
refers to the happiness of the divine fairies, which is a hundred times 
superior to that of the human fairies. Then it speaks about the happi¬ 
ness of the manes ( pitrnamdnandah ), which is a hundred times superior to 
that of the divine fairies. 

Long stay in the world of the manes is the result of the perfor¬ 
mance of ceremonies to the manes, etc. ( piirirclddhadi-karmaphalam 
ciralokavasah), 

[ 513 ] 

3^R3TT: I 

II 

Ajdna is the world of the gods. Those who are born 
there are known as the ajdnaja gods, gods by birth. Those 
who perform the deeds enjoined in smrti are born in the 
regions of gods. 

The happiness of those who are gods by birth is stated as the next 
stage. It is a hundred times superior to the happiness of the manes. 
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Birth as a god is the fruit of the performance of deeds such as the 
digging of streams, wells, tanks, and so on prescribed in smrii (vapikupa- 
tatahadi-smartakarma-vifesaphalam devajanma ). 

[ 514 ] 

^ cirri’ I 

'O -v 

Karma-devas are those ignorant people who reach the 
worlds of gods by mere karma (such as agnihotra). Gods are 
those who go by the northern path. 

This verse explains the meanings of the words karma-deva and deva, 
which occur in the iruti texts sa ekah karmadevavafh devanamanandah and 
sa eko devanamanandah. 

Karma-devas are those who go to the world of gods by the perfor¬ 
mance of karma alone such as agnihotra ( agnihotradi-kevalam karma ) as 
enjoined by Scripture without the practice of upasana. Those who resort 
to both the scriptural rites and meditation go by the devayana , the nor¬ 
thern path, which is the path of gods. See the Chandogya (V, x, 1-3) 
for an account of the two paths, pitryana and devayana . 

tfruti says that the happiness of the karma-devas is a hundred 
times superior to that of the ajanaja gods. In the same way, the happi¬ 
ness of gods is a hundred times superior to that of the karma-devas. 

[ 515 ] 

Here Prajdpati is the Virdj who has the three worlds for 
his body. The word brahman here must be understood as 
the Hir any agar bha, who is in the cosmic and individual 
forms. 

Prajapati that is mentioned in the text sa ekah prajapateranandah 
stands for the Viraj, the cosmic being in its gross aspect, who has the 
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three worlds — earth, heaven, and the intermediate space — as Lis 
body. The term brahman which occurs in the text sa eko brahmana anandah 
refers to the Hir any agar b ha or the Sutratman, who pervades the entire uni¬ 
verse as the cosmic and individual persons. 

Suresvara skips over the stages of Indra and Brhaspati, as the 
meanings of these terms are well-known. Indra is the lord of the gods, 
and his preceptor is Brhaspati. The happiness oi Indra is a hundred 
times superior to that of the gods. Similarly, the happiness of Brhaspati 
is a hundred times superior to that oi Indra. The next two higher stages 
of the Viraj and the H irony agar bha must be explained in the same 
way. 

[ 516 - 517 ] 

ct ^ i 

i wi ii 

-v. 

cr 11 

That bliss in which all our (surpassable) pleasures at¬ 
tain oneness, wherein all desires caused by ignorance and 
all knowledge of duality are removed, and wherein desire- 
lessness reaches its culmination — that bliss must be known 
(as identical with Brahman) through the Sruti text, in the 
manner in which it has been explained. 

These two verses explain the nature of the supreme bliss which is 
Brahman-Atman, which transcends the happiness of the Hiranyagarbha . 
The latter which is attained by a person who is well-versed in the Vedas 
and who is free from desire is only a part of the supreme bliss. It has 
already been stated that the existence of the unsurpassable Brahman- 
bliss may be inferred from the limited, surpassable happiness which we 
enjoy. This reasoning supports truti texts which declare that th ejlva in 
its essential nature is identical with Brahman, which is of the nature of 
the unsurpassable bliss. The idea is that knowing that the unsurpas- 
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sable bliss is identical with Brahman, the infinite, one must realize one's 
identity with that Brahman as taught in the sruti text tat tvam asi . 

r 5i8 3 

f^^FTlq || 

vs ^ 

Here (in Brahman) there cannot be even the slightest 
difference between bliss and that which has bliss, since it 
has been stated by Sruti itself that one who makes a little 
difference (in Brahman is struck with fear). 

The happiness which arises as a result of karma is different from 
the person who enjoys that happiness. The same *hing, the critic argues, 
must hold good between the unsurpassable bliss and Brahman which 
has that bliss. If so, it is wrong to say, according to him, that the 
unsurpassable bliss is Brahman. 

This argument is untenable. The unsurpassable bliss constitutes 
the very nature of Brahman which is non-dual, which is free from sajet - 
tiya-vijatlya-svagata-bheda . Brahman is bliss, and bliss is Brahmau. It 
is, therefore, wrong to think of any difference between bliss and that 
which has bliss. That is why fruti itself has warned that he who makes 
even a little difference in Brahman is tormented by fear ( yada hyevaisa 
etasminnudaramantararh kurute, at ha tasya bhayafh bhavati ). 

[ 519 ] 

This (Brahman-bliss) does not seek any means for 
attaining its own existence., for it is eternal. The removal 
of ignorance alone is required. 

We require accessories for getting happiness which is the result of 
karma . But we do not require any accessory or means for realizing 
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Brahman-bliss, since it is always attained by virtue of its being our in¬ 
ward Self. Though Brahman-biiss is ever-existent as identical with oui 
inward Self, it does not manifest itself to be such since its real nature is 
veiled by avidya, All that is required for attaining Brahman-bliss is the 
removal of avidya . 

[ 520 ] 

mi ! 

rWWq II 

Just as the comfortableness of a person, who is sunk 
down under a heavy burden, increases by the gradual re¬ 
moval of the burner?, (even so the manifestation of bliss) 
in one's own Self increases by the gradual removal of 
avidya . 

How the removal of avidya leads to the manifestation of bliss in the 
Self is explained by means of an example. 

[521 ] 

Now the conclusion of the inquiry (into bliss) is that 
Brahman, which is non-dual bliss and which is independ¬ 
ent of all means, is what is directly realized (as identical 
with our immediate Self). 

The substance of the three iruti texts sa ya&cayam puruse, yaScasava- 
ditye , sa ekah is stated in this verse. 

The inquiry into the nature of happiness and its different grada¬ 
tions, which was commenced from the &ruti text sai$<% anandasya mima - 
disci bhavati, has enabled us to conclude that the infinite, unsurpassa¬ 
ble, non-dual bliss which is Brahman exists. And this Brahman is sak - 
saiphalam , what is directly realized, because it is identical with our in¬ 
ward Self. 
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[ 522 ] 

#IcT: II 

Brahman which has been spoken of as real, etc., which 
has been shown to be one with the Self located in the in¬ 
tellect, which has been distinguished from the unreal, the 
insentient, etc., and which is free from all bondage—(it is 
that Brahman which is staled in the end). 

The iruti texts sa ya&c&yam puru§e, etc., must be viewed not only 
as stating the conclusion of the inquiry into the nature and gradations 
of happiness, but also as setting forth the nature of Brahman in har¬ 
mony with the initial passage satyani jmnam anantam brahma, etc. 

[ 523 ] 

Distinguishing the Witness-self from the not-Self 
which lies at the lap of avidya , we directly know Him by 
means of (i.e., as identical with) Brahman alone. Since 
the Witness-self is immediately known, He is referred to 
as “this" (in the Sruti text). 

The Upanisad purports to teach the truth of non-duality. We as¬ 
certain the purport of Scripture through the harmony between the 
initial and the concluding passages. In the beginning of this chapter, 
Brahman has been defined as real, knowledge, and infinite. If Brah¬ 
man, the ultimate reality, is infinite in the real sense of the term, it must 
necessarily be one ( ekam ) and non-dual ( advitiyam ). The ituti passage 
sayatcayam pttruse, etc., which we are considering here, concludes in the 
same way. It says that Brahman-Atman, which is in man and also in 
the sun, is one (jg ekah ). From the harmony between the initial and 
the concluding passages, we conclude that truti purports to teach the 
truth of non-duality. 
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Since the Witness-self, being self-luminous, is directly known, it is 
spoken of as "this” one in the §ruii text sa yascayarh puruge. 

[ 521 ] 

II 

Thus in the expression a/cdmakata, (the inward Self oH 
the man free frot a avidya is indicated (by the word “this" 
in the sequel). In the absence of avidya , Brahman is ex¬ 
perienced of its own accord. 

The expression Sroiriyasya cakamahatasya occurs several times in this 
anuvaka . Giving an account of the calculus of happiness, Sruti speaks 
of the man learned in the Ved^s and free from desire in the last stage 
(antye paryaya ). Such a person, having mental tranquillity at its best and 
being free from avidya , attains Brahman-bliss. The supreme Brahman- 
bliss which is no other than the inward Self is referred to as "this” one 
in the man (sayaScayarh puru§e) in the sequel. Sruti teaches that this 
inward Self is Brahman. 

When avidya is removed, the supreme bliss manifests itself to the 
person who is versed in the Vedas, sinless, and free from desire. 

[ 525 ] 

Where an unknown object is to be known, involving 
the knower, etc., there is the need of other means of know¬ 
ledge, but not in the case of that (Brahman) which is self- 
luminous. 

It was stated in the previous verse that, when avidya which 
veils Brahman is removed, the latter manifests itself of its own accord 
without seeking the help of anything. This view, the critic argues, is 
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intertable. An object like a pot can be known only through a means of 
cnowledge (pramdna). The knowledge of an object involves piarndna, 
bramdta, etc. In the same way the help of a pramdna, it is urged by the 
.ritic, is required forknowing Brahman. It means that Brahman cannot 
reveal iuelf without a pramdna , etc. But this argument is wrong as it 
overlooks a basic difference between Brahman and other objects. Objects 
ike a pot are insentient. So they can be known only through a pramdna. 
But Brahman, being self-luminous, does not require any pramdna for ; ts 
manifestation. 

[ 5*6 ] 

jthrtwt n 

But in this case, knowledge itself constitutes the nature 
of the Self and cannot be known by another object. It 
neither rises nor sets. So other means of knowledge is not 
required here. 

The Self is knowledge by nature. Being eternal, it has neither a 
beginning nor an end. It is self-luminous in the sense that, while it is 
not illumined or made known by any other means, it illumines other 
objects ( ananydvabhdfyatvam, anydvabhd&akatvam). 

[ 527 ] 

The locative case-ending after purusa indicates that the 
content (of the locus) is the principal. Just as by the texts 
such as "This Self identified with the intellect...(the 
content is emphasized), even so Sruti thus speaks of the Self. 

In the iruti texts sa yaUdyam purufe, ya&cdsdvdclitye, the two words 
puruse and aditye are in the locative case. Though usually the locative 
case will convey that the locus (adhara) denoted by it is the principal, 
here it is not the locus, but the content ( ddheya ) of the locus, that is 
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intended to be conveyed as the principal. In this context, the supreme 
Brahman referred to as existing in the person and in the sun is the prin¬ 
cipal. The text intends to convey the identity or oneness of the con¬ 
tent in the two loci. This is not the only place wherein we interpret the 
locative case as having its emphasis on the adheya and not on the 
ctdhCira. Consider, for example, the Brhadaranyaka text (IV, lii, 7) cited 
in the second iine of the verse. It speaks about yo'yam vijnanamayah 
pranesu, etc., i. e., ‘‘this Self which is identified with the intellect and 
which is in the pranas/' The locative case in the term pra,ie$u conveys 
that the Self is the principal and that it is different from the pranas. 

[ 528 ] 

B II 

In the text, “And this one in the human person/' He 
who is the constant witness of the intellect and who can 
be reached by the mind which is not smitten by desire is 
taught (by implication). 

The text sa yaScayam puruse refers, by implication, to the pure 
consciousness, which is the implied meaning of the term tvam. 

[ 529 ] 

The Sruti text, “That one who is in the sun/' refers 
(by implication) to Brahman who shines brightest in the 
sun and is devoid of separation from us. (In justification 
of this) there is the Sruti text, “The Sun is the Atman." 

The iruti text yaicastivaditye signifies by implication Brahman, 
which is implied by the term tat . The iruti text quoted in the second 
line of the verse is from the Taittirlya-samhita , II, iv, 14. 
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f 530 ] 

ciwrfsprtsM n 

Since the non-dual reality appears, through avidya , in 
the different forms of ksetrajna and If vara, by removing 
it (we must realize their) oneness like the oneness of the 
ether enclosed in a pot and the ether outside it. 

This verse explains the meaning of the Sruti text sa tkah. Though 
the ultimate reality is one, it appears in the two distinct forms of jlva 
and Itvara due to avidya, in the same way as the ether which is one 
appears in two distinct forms as ghatakasa , the ether within a pot, and 
mahakaia, the vast ether outside it, due tcthe limiting adjunct, viz., the 
pot. Just as the removal of the limiting adjunct helps us to realize that 
the ghatakaia and the mahakasa are one, even so the removal of the 
upadhi of avidya will help us to realize that the jlva and Iivara are one. 


[531 j 

The sun is, indeed, the object of the highest excellence 
in the universe consisting of gross and subtle objects. The 
identity of the consciousness in the sun with the conscious¬ 
ness in us is conveyed by negating avidya which is the 
cause (of their superiority and inferiority). 

Why is it, it may be asked, that the sun has been singled out here 
by £ruti? Sruti seeks to convey that distinctions such as superiority and 
inferiority arise because of the limiting adjuncts based on avidya , and that 
by overcoming these distinctions through the removal of avidya we can 
realize the non-difference between Brahman and Atman. The universe 
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consists of gross and subtle objects, and the sun is the most excellent 
among them. Brahman-consciousness which is in the sun is considered to 
be superior because of the adjunct (upadhi). The same Brahman-consci¬ 
ousness which is in the mind of the j 1 va is considered to be inferior only 
because of the adjunct. The superiority ( utkrstatvam ) in the case of the 
sun and the inferiority (nikrs fatoam) in the case of the j]va are due to 
the adjuncts. When we say that Brahman-consciousness which is in the 
sun is identical with that in the jiva, the latter is no more inferior. And 
when it is realized that th ejlva is not inferior, the superiority associated 
with the sun will also disappear. If we ignore the special features of 
the sun and the j 1 va, we will realize that Brahman-consciousness is the 
came both in the sun and in tb ftjlva. It is this truth of non-duality that is 
taught by the Upanisad when it says: "And this one who is in the human 
person, and that one who is in the sun. He is one/' 

[ 532 ] 

3Fijq B I 

In the text, “This one who is in the human person/' 
the ^Spa-consciousness which is considered to be inferior 
and manifested in the intellect of the person is restated. It 
is then identified with ISvara (inherent in the sun), which 
is considered to be superior, as the serpent with the rope. 

The sentence, "The serpent is the rope," purports to convey that 
the object in front which is seen as a serpent is only a rope. By remov¬ 
ing the serpent-cognition, the object in front is identified with the rope. 
In the same way, the yit/a-consciousness reflected in the buddhi and 
imagined to be inferior is identified with I $ vara- conscious ness located 
in the sun and imagined to be superior, by removing the inferiority of 
the former, which arises because of the upadhi. With the removal of the 
alleged inferiority of the y/^-consciousness, the superiority of I&vara - 
consciousness will also disappear. In short, when the elements which 
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contribute to the status of inferiority and superiority are dropped out, 
what remains is the pure consciousness. 

[ 533 J 

^ I) 

That inferiority of the jlva , in relation to which 
iSvara becomes superior, is, then, negated by virtue of the 
strength (of the identity of Tivarc with the jlva). Conse¬ 
quently Ifvara gives up His superiority, for it is dependent 
on the inferiority of the jlva, 

[ 534 ] 

In that case, there is no superiority in the sun. In 
the same way, there is no inferiority in the jlva. By aban¬ 
doning both as "not this, not this/' one attains (the pure 
consciousness) which is the non-verbal sense of the 
sentence. 

Brahman-Atman, the pure consciousness, is the implied sense of 
the texts sayaScayam puruse, yafeasavaditye. One must get at this impli¬ 
ed or non-verbal sense (avakyartham) by negating the adjunct-based diff¬ 
erences caused by avidya. 

[ 535 ] 

<i £ 

II 

Neither superiority nor inferiority exists here in one's 
own Self. Those whose vision is affected by ignorance 
see superiority and inferiority (in the Self), 
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[ 536 ] 

3?iMN qqt SJ^eJcr: ! 

SFqiqi fimi cRqi qiqRq fqiq^qq || 

Since ignorance alone is the cause of superiority etc. 
the latter do not exist in reality. When it (i.e., ignorance) 
is devoured by knowledge, plurality disappear*. 

[ 537 ] 

qq: | 

fqq5^q^5qfq%tqq F!Rq?^qt: || 

Since Brahman-bliss excels all other pleasures up to 
that of the Hiranyagarbha , one should know the oneness (of 
that Brahman-bliss) inherent in the jlva and in the sun by 
removing avidya which is the source of all distinctions. 

When a person realizes the non-difference between the Self in man 
and Brahman in the sun, avidya which sets up all distinctions such as 
superiority and inferiority gets removed, leading to the attainment of 
the unsurpassable Brahman-bliss. 

[ 538 ] 

*tqFSjqFT ®q[q%%?q ^iwfq^tqt: II 

C 

Since from the text which defines Brahman as real and 
knowledge, the unreal, etc., get negated and since avidya 
also, which is the ground of all distinctions is removed, the 
oneness (of Brahman-Atman) inherent in the jiva and in 
the sun (is established). 

This verse reiterates the non-dual nature of the ultimate reality as 
conveyed by the iruti text sa ekah . 
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[ 539 - 540 ] 

9FHFqqqf%fa: I 

37^?qif5FqcT^ SUf^q^cT: I! 

3?l# %H*i #sfe^TTqifeqr^ ii 

Since the existence of Brahman has been proved 
through reasonings based on the objects of creation, the 
acquisition of joy, the functioning of vital airs, etc., the 
question whether Brahman exists or not has been answer¬ 
ed- Now the question whether anyone who has known 
Brahman, departing from here, attains it will be answered 
(in the subsequent text beginning with sa ya evariivit). This 
is what the author of the Bhasya himself says. 

After listening to the instruction of the teacher, the disciple, it was 
stated earlier, asks three questions for the purpose of clarifying his 
doubts. See verses (364) and (365). The first question related to the 
existence of Brahman. The second question was whether an ignorant 
man, after departing from here, attains Brahman or not. And the third 
question was whether a man of knowledge does or does not attain 
Brahman after departing from here. After commenting on the three 
Sruti texts sa yaUayafn puruse, yaicasavfiditye , sa ckah , Sankara makes a 
reference to the three questions raised by the disciple earlier, and reviews 
the manner in which the Upanisad has answered and proceeds to answer 
in the sequel these questions before continuing his commentary on the 
text sa ya evamvit , etc. Suresvara restates here in these two verses 
Sankara's review of the position. 

According to Sankara, the question whether Brahman exists or not 
has been answered by the Upanisad by giving various reasons such as 
the phenomena of creation, acquisition of joy, functioning of life, attain¬ 
ing a state of fearlessness, and the experience of fear, all of which prove 
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the existence of Brahman. It is his contention that the Upanisad has so 
far dealt with this question, beginning from the text so’kdmayta, 
bahu sydm prajayeyeti occurring in the sixth anuvaka. Of the two remain 
ing questions, that relating to the enlightened man will be answered 
in the sequel beginning from the text say a evariwit. Sankara argues 
that the Upanisad does not answer separately :he question whether an 
ignorant man attains Brahman or not. If it is said that the wise man 
alone attains Brahman, it will follow that an ignorant man does not 
attain it. Since the answer to the question relating to the wise man 
will also settle the question relating to an ignorant man, no separate 
attempt will be made to answer that question This is the review of 
the position given by Sankara, the author of the bhdSya on the 
Upanisad. 

[ 541 ] 

-v 

I, whose dense ignorance has been consumed in the 
fire of his (&rl Sankara's) speech, think that the questions 
relating to the ignorant man and the man of knowledge 
contained in the texts utavidvanamum , etc., have been ans¬ 
wered by the texts yada hyevaisa , etc. 

After restating Sankara's view as to how the Upanisad answers the 
three questions raised by the disciple, Suresvara offers his own interpre¬ 
tation which differs from Sankara's. 

Suresvara is of the view that the questions relating to the ignorant 
and the wise have already been answered. The question whether the 
man of knowledge attains Brahman or not has already been answered 
by the truti texts yadd hyevaisa etasminnadrfye ... atha so'bhayam gato 
bhavati. See verses (435) and (436). The remaining question relating 
to the ignorant man has also been answered by the texts yada hyevaisa 
etasminnudaramantaram karate ... tattveva bhayam vidaso* manvdnasya . See 
verse (458). 
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It has to be noted here that, even while differing from Sankara, 
Suresvara acknowledges his indebtedness to Sankara, who helped him 
to overcome his ignorance through the saving knowledge. 

r 542 ] 

37t% li 

*x 

Since the questions (relating to the ignorant and the 
wise) stated in the text utavidvanamum lokam , etc., have 
been (directly) answered, the other question whether Brah¬ 
man exists or not is also settled (thereby). 

It was stated earlier that the kruti texts beginning from yada 
hyevaisa etasminnadrkye and ending with tatlvcva bhayam vidus o'manvanas- 
ya answer the two questions ielating to the man of knowledge and the 
ignorant man. The advantage in this interpretation of Suresvara 
is that both these questions are answered directly by the kruti text 
(kabdst) and not by implication ( arthat ). The question whether Brah¬ 
man exists or not has also been answered here by these texts, since it is 
meaningless to talk about the attainment or otherwise of something 
which does not exist. Only on the basis that Brahman exists, the ans¬ 
wer given by kruti , viz., that the wise man attains Brahman and that 
the ignorant man who thinks that Brahman is different from his Self 
does not attain it, becomes intelligible and tenable. In short, all the 
three questions of the disciple are answered by these texts. 

C 543 J 

fcgTiiaifS^n *rai cp-n I 

qtFFsit * || 

Just as the fruit (to be attained) is not different from 
being a knower of Brahman, so also the supreme bliss does 
not differ from the state of the absence of desire, (misery, 
and its source). 
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It was stated earlier that iruii seeks to convey the non-difference 
of Brahman and Atman when it speaks about “This one who is in the 
human person, and that one who is in the sun, He is one/* The critic 
argues that, even though Brahman and Atman are one, the knowledge 
of this oneness leads to two distinct results, viz., (1) the absence of 
misery along with ignorance, which is its source, and (2) the attain¬ 
ment of the unsurpassable bliss. These two results, the critic urges, 
are different from each other inasmuch as, while the one is negative, 
the other is positive. 

This view is wrong. The Mundaka text (III, ii, 9) says that the 
knower of Brahman becomes Brahman indeed. Knowing Brahman is, 
indeed, attaining it. There is no fruit yet to be attained apart from 
being the knower of Brahman. Brahman is infinite and non-dual. When 
a person realizes Brahman as non-different from his inward Self, he 
has attained the fruit, and there is nothing left to be attained by hiru. 
The fruit attained by the knower of Brahman may be described nega¬ 
tively as absence of desire and positively as the enjoyment of bliss. The 
latter is not different from the former. There appears to be difference 
between the two only in our manner of speaking. Just as the origina¬ 
tion of pot-sherds is negatively referred to as the destruction of pot, so 
also the attainment of bliss is negatively spoken of as the absence of 
desire and evil along with ignorance, which is their source. It is 
necessary to emphasize here that the Advaitin does not admit the 
existence of negative entity. See verses (31) and (32) of the Siksavalli . 

The first line of the verse, according to Anandagiri, has to be con¬ 
strued by adding the negative particle nan as follows: vidvattavyatirekena, 
i.e., vidvadrTtpoit , phalatn yathti bhinnam na bhavati tatha ... Anandagiri 
explains the word akfimahatatayah which occurs in the second line of the 
verse as samulanarthanivrtteh . 


[ 544 - 545 ] 
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When in this world a person, who has perfected him¬ 
self in the course of many (previous) births, directly per¬ 
ceives his identity with Brahman as stated above, then as a 
result of this (experience) he gives up attachment for his 
body which is full of passion and other evils and also for 
the external world, and attains Brahman which is the cause 
of the creation, maintenance, and dissolution of the physi¬ 
cal universe. 


These two verses state the substance of the Sruti passage saya 
euamvit asmallokat pretya, etc. 

It is only one person in a thousand who, as a result of practising 
in several previous births the discipline necessary for attaining the true 
knowledge, realizes that he is no other than Brahman, the ultimate 
reality. Such a person is free from all attachment for everything — for 
his body as well as for the things of the world. Having overcome his. 
attachment for all the five sheaths, he thus remains one with Brahman. 

The Lord says in the Gita (VII, 19): "At the end of many births, 
the man of wisdom comes to me, (realizing) that V&sudeva is the all: he 
is the noble-souled, very hard to find." Commenting on this passage 
Sankara observes: "At the end of many births occupied in spiritual 
regeneration as preparatory to the attainment of wisdom, the man of 
mature wisdom resorts to me, Vasudeva, the innermost Self. How? 
Realizing that Vasudeva is the all, he who thus comes to me, Narayana , 
the Self of all, is a mahatman, a man of high soul; there is no other 
either equal to him or superior to him. Therefore such a man is very 
hard to find. It has been said that 'among thousands of men, one perch¬ 
ance strives for perfection* (Gita, VII, 3).** 

Pretya literally means after departing. Here it means giving up 
attachment, abhimanam parityajya. 
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[ 546 ] 

I! 

The expression c< He who knows thus” means, indeed, 
the person who has given up attachment for the world 
(tor the physical body). (By the same principle) it is pro¬ 
per to treat him as one who has given up attachment for 
all the remaining things (to be mentioned in the sequel). 
The subsequent Sruti texts are for explaining this. 

The Sruti text says: saya evamvit asmallokcZtpretya, AsmallokcU means 
from this world, i e., from the totality of things seen and unseen, or 
from this physical body. The person who knows that his inward Self 
is identical with Brahman gives up attachment not only to the physical 
body, but also to the remaining things, viz., the pranamaya, the manomaya, 
the vijnanamaya, and the finandamaya, stated in the sequel. 

[ 547 - 548 ] 

cT^lfq ^TcT: I 

Just as the wise man, attaining the annamaya self and 
remaining one with it, gives up attachment to its effect 
(which is not different from its cause), so also, attaining 
the pranamaya self which is inward to it and remaining one 
with it, he abandons, indeed, the annamaya self. (Again, 
attaining the manomaya self) and remaining one with it, he 
gives up attachment to what is outside it (viz., the prana- 
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maya), in the same way as the (illusory) snake loses its 
identity (as snake) by virtue of its being known as a rope. 
Thus by passing into what is inner and inner, there is the 
abandonment of the outer ones (by the wise man). 

These two verses explain the mode of realising the Self by giving 
up attachment cO the five sheaths which are not-Self 

Anandagiri says that the words in the instrumental case used in 
these verses must be understood in the sense of “remaining as sueix” 
(sarvatra itthambhdvc Irtiyd). 

[ 549 ] 

Then he attains the fearless permanent stay in Brah¬ 
man which is beyond the perceptible, the imperceptible, 
and so on. 

Verses (544) to (549) bring out the meaning of the Sruti texts 
beginning from saya evamvit till etamdnandamayamdtmdnamupasankrdmati. 

[ 550 ] 

Is that person who has been spoken of as one “who 
knows thus” different by his very nature from the supreme 
Brahman? Or, is he non-different from it? Or is he both 
different and non-different from it? 

After commenting on the Sruti passage saya evathvit ... etamdndnda- 
mayamdtmdnamupasartkrdmati , Sankara begins an independent discussion 
whether non-duality or duality is the truth by focussing attention on 
the term evamvit , the person “who knows thus”. He says: “Now we have 
to discuss this point. Who is he that knows thus, and how does he 
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attain (Brahman)? Is the attainer different from, or the same as, the 
supreme Self?" 

Verses (550) to (594) deal with this discussion initiated by 
Sankara. 


[551 ] 

ii 

If it be said that he is different (from Brahman), it 
would go against Sruti (which affirms the non-difference 
between thejfpa and Brahman ), and also against the Sruti 
text, anyo sau which decries (a person who secs difference). 
If it be said that he is non-different (from Brahman), there 
is the defect of one and the same person being both the 
agent and the object of an action. 

Of the three alternatives in respect of the relation between the 
jlva and Brahman mentioned above, the first two are examined in this 
verse. 


It cannot be said that the jlva, the person who knows Brahman, is 
different from Brahman for the following reasons. First of all, it is 
opposed to scriptural passages which affirm the truth of non-duality. 
Consider, for example, the Chandcgya text (VI, vn\j7)tat tvam asi which 
states the non-difference between the jlva and Brahman. Another text 
(VI, ii, 1) from the Chandogya declares that the ultimate reality is "one 
only, without a second." There is yet another reason to show why the 
difference between the jlva and Brahman cannot be accepted, tfruti 
decries a person who thinks in terms of difference. The Brhadaranyaka 
text (I, iv, 10) declares: "He who worships another God thinking, ‘He 
is one, and I am another/ does not know. He is like an animal to 
the gods." The idea here is that a person who worships another 
god, offering him praises, salutations, sacrifices, and so on, suffers 
not only from the evil of ignorance, but also degrades himself like 
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an animal to the gods whom he worships, Commenting on this 
passage Sankara observes: "As a cow or other animals are utilized 
through their services such as carrying loads or yielding milk, so is this 
man of use to every one of the gods and others on account of his many 
services such as the performance of sacrifices. That is to say, he is 
therefore engaged to do u.11 kinds of services for them." 

Ncr can it be said that "a person who knows thus" is non-different 
from Brahman. One and the same person cannot be both the agent 
and the object of an action, i.e., one who knows and also the object 
which is known. 


[ 552 ] 

On this view, there would also be misery to the sup¬ 
reme Brahman. Further, the supreme Brahman as such 
would cease to be. Therefore, this inquiry is now under¬ 
taken with a view to determine the correct view. 

The view that the jiva and Brahman are nen-different seems to be 
defective for other reasons too. What is the sense in which we have to 
understand the identity between the jiva and Brahman? If the jiva 
is viewed as identical with Brahman, then inasmuch as the former is 
subject to transmigratory existence, the latter, too, is not free from it. 
If it be said that Brahman is identical with the jiva , then Brahman as 
such would cease to exist. 

The third alternative which seeks tc explain the relation between 
the jiva and Brahman in terms of both identity and difference is not 
taken up for consideration in view of the obvious absurdity of the posi¬ 
tion. 

Since none of the alternatives seems to be satisfactory, it is neces¬ 
sary to examine them carefully with a view to ascertain the real posi¬ 
tion. Hence the subsequent discussion. 
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[ 553 ] 

fcrfeci % qK^rR sifafeci: II 

It is, indeed, well-known that indisputable knowledge 
alone is fruitful. 

If we wish co ascertain the view which is free from defect, and 
therefore tenable, it is because of the fact that only a determinate and 
certain knowledge ( nitcita-jhan/i ) will be of benefit to us. 

[ 554 ] 

^ =n ; 

Since one object cannot become another, whether it 
gets destroyed or not, the wise man must know the jlva as 
non-different from the supreme Brahman. 

It was stated earlier that the discussion of the relation between 
th ejlva and Brahman would help us to ascertain the correct position. 
Let us, therefore, first of all consider'the view according to which the 
jlva is different from Brahman. The advocate of this view cites the 
Mundaka text (III, ii, 9), "He, verily, who knows Brahman becomes 
Brahman himself/' in support of his view. This text, according to him, 
means that the jxva who is different from Brahman attains it through 
knowledge (ananyo jivo jnanadvarcZ brahma pr&pnoti). 

But this view is untenable. It is necessary to inquire how the jlva, 
who is said to be different from Brahman, becomes Brahman. Is it the 
case that an object becomes another by ceasing to be what it is? Or 
is it the case that one object, remaining what it is, becomes another? 
Whatever be the alternative that is adopted, it connot be shown 
that one object becomes another. A pot which continues to be what 
it is cannot Lecome a cloth. Nor can it be said that it becomes a cloth 
when it is destroyed, i.e., when it ceases to exist. In the same way, 



BRAHMAVALLI 


561 


remaining what he is, a jiva cannot become Brahman. Nor can it be 
said that he becomes Brahman when he ceases to exist. The truth is that 
the jiva is always Brahman and not different from it. If the jiva is 
really different from Brahman, he can never become Brahman by any 
means, much less by knowledge. 

[ 555 ] 

mi sna q? m ^ ^ n 

If the knower of Brahman is non-different (from Brah¬ 
man), he is already Brahman, and so why is it said that 
he becomes (Brahman)? Yes, the supreme Brahman is 
already attained by him, since cne who is not already 
Brahman cannot attain it. 

The first line of the verse states an objection. It was stated earlier 
that the jiva in his essential nature is always of the nature of Brahman. 
That is to say, he is always identical with Brahman. If so, it must be 
conceded, so the critic urges, that the jiva is identical with Brahman 
even prior to his realization of this identity through knowledge. And 
this would make the Mundaka text (III, ii, 9), "He who knows Brahman 
becomes Brahman himself," which speaks about the jiva attaining 
Brahman through knowledge, untenable. 

The siddhoLnlin gives the reply in the second line of the verse. Ad¬ 
mitting that the jiva in his essential nature is non-different from Brah¬ 
man, he says that Brahman is always attained by him, for one who is 
not already Brahman cannot become Brahman. He will show in the 
subsequent verse that this view does not conflict with the Sruti text cited 
by the opponent. 

[ 556 ] 



562 TAITTIRlYOPANISAD-BHASYA-VARTIKA 

Like the attainment of the tenth man, who due to 
ignorance thinks that his being is unattained, that (Brah¬ 
man) which is unattained by avidya is described as attain¬ 
ed by knowledge. 

How the standpoint of the Advaitin is not in conflict with the sru*i 
text brahma veda brahmaiva bhavaii i* explained by means of an example. 
The man who started counting with a view to find out whether the tenth 
man was missing was himself the tenth man; but he did not know this 
truth due to ignorance. When he was told by a passer-by that he was 
the tenth man, he realized the truth. The tenth man was missing due 
to ignorance, and his attainment was by knowledge. In the same 
way, though the jiva is all the time identical with Brahman, he thinks, 
because of ignorance, that he is different from Brahman. 'And like the 
attainment of the tenth man, his attainment of Brahman is said to be 
through knowledge. Sinre the non-attainment of Brahman is through 
avidya, when avidya is removed through vidya we speak of Brahman as 
attained through vidya. 


[ 557 -558 ] 

^ snqisieniBcra i 

—-V. 

IsFqfe f| I 

m\ || 

Like reaching a village, etc., here (in respect of Brah¬ 
man) there is no attainment apart from the destruction of 
ignorance. If it be said that, like the knowledge of the 
way to the village, the knowledge (of Brahman) is the 
means to its attainment, it is not so, because of the differ¬ 
ence (between the two cases). Just as the knowledge of 
Brahman which is real, etc., is imparted here, the know¬ 
ledge of the village to be reached is not imparted there. 
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Should it not be said, it may be asked, that the attainment of Brah¬ 
man is analogous to the attainment of a village? The first line of verse 
(557) answers this question. The attainment of Brahman is not like 
the attainment of a village. One literally reaches the village covering 
the entire distance through walking, etc., and so its attainment is real. 
But in the case of Brahman, the attainment is figurative. ’brahmaprapti 
amounts to no more than the removal of avidya , There is no attain¬ 
ment cf Brahman apart from the removal of avidya. 

The critic may argue in a different v/ay with a view to show that 
the attainment of Brahman is in the literal sense. Instruction about 
Brahman, it may be argued, is like instruction about the way to a 
village. Just as a person by getting information about the way to a 
village is able to reach it, so also a person by getting the knowledge of 
Brahman is able to attain it through the process of repeated contemp¬ 
lation on that knowledge. In this argument, the knowledge of Brah¬ 
man is similar to the knowledge of the way to the village; and repeat¬ 
ed contemplation on that knowledge is similar to the act of walking 
on the road. It follows, according to the critic, that the attainment of 
Brahman is real like the attainment of the village. 

This argument is untenable as it overlooks a basic difference bet¬ 
ween the two cases. Sruii texts like satyam jnanam anantam brahma 
impart the knowledge of Brahman which is to be realized. But In the 
example cited, no information about the village to be reached is given. 
On the contrary, information about the way to. the village alone is 
given. So the analogy suggested by the critic breaks down. While a 
person literally reaches a village by getting information about the way 
to it, there is no such attainment of Brahman. 

[ 559 ] 

gr# ^ Wi: || 

If it be said that knowledge (of Brahman) which is 
dependent on karma is the means to the attainment of 
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Brahman, it is not so, for in respect of (attaining) libera* 
ration, there is not even an iota of work to be done by 
karma. 

It cannot be argued that the attainment of Brahman is literal and 
not figurative By bringing in karma as an aid to knowledge. It has 
already been stated that there is no scope for karma in respect cf brahma - 
prapti which is liberation. Knowledge does not require the help of 
karma in this regard. 

[ 560 ] 

srat an ^ feji 

Since Brahman, the ultimate reaiity,isof the nature 
of knowledge, it is by its very nature pure. So Brahman 
is free by its very nature. If so, tell, what is there to be 
done by karma here? 

The work of karma is restricted to production ( utpatti ), purification 
( samskara ), transformation (vikara), and attainment ( apti ) of something. 
Since none of these is possible in the case cf liberation, karma is futile 
thereto. 

[561 ] 

Kira I 

C y\ 

cTcT: II 

Since the person who created the universe and the 
one who entered into it are identical, the wise man is non- 
difFerent from Brahman. Apart from the wise man, there 
is no other Lord. Then only the attainment of the state of 
fearlessness is tenable, for it is known from sruti that fear 
arises only from a second entity. 
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After refuting the view that the knowcr of Brahman is different 
from Brahman, the siddhanta is stated in this verse. The Sruti text 
tatsrstvd tadevjnuprdoijat stresses that the reality immanent in the creat¬ 
ed objects is identical with the supreme Brahman. There is also another 
reason to show that the knower of Brahman is non-different from Brah¬ 
man. Moksa is the state of fearlessness. Sruli says that when the spiri¬ 
tual aspirant does not see anything else, "He gets established in the 
state of fearlessness'’ ( abhayarft prati$thdm vindate). This is appropriate 
orly if it is said that the wise man, i. e., the knower of Brahman, is non- 
different from Brahman. Sruti does not stop with the statement that 
the wise man who does not see anything else and who gets established 
in Brahman attains the state of fearlessness. It also declares that he 
who makes "the slightest difference in Brahman is struck with fear" 
( etasminnudaramantaran'i kurute , atha tasyabhayam bhavati ). The same idea 
is brought out in the Brhaddranyaka text (I, iv, 2): "Assuredly it is 
from a second that fear arises." The idea is that the perception of 
difference is the cause of fear. And a person who is in the state of fear 
has not attained mok§a . 

C 562 ] 

^ I 

Only if it is said that duality is due to avldya and that 
the reality by its very nature is one, the distinction made 
by Sruti, viz., "He does not know” (who thinks that 
the deity is one and I am another) and (it is to be known 
as) "One alone” will hold good. 

Two passages from the Brhaddranyaka are quoted in the second line 
of the verse. Na sa veda refers to the text, I, iv, 10, which says: "So he 
who worships another god thinking, 'He is one, and I am another, does 
not know.' " A person who sees difference is, indeed, ignorant. In other 
words, duality, according to this text, is caused by avidyd . Ekadhaiva 
refers to the text, IV, iv, 20, which says: "It should be known as one 
alone." This passage emphasizes that non-duality is the truth. So these 
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two passages from the Brhadaranyaka seek to convey that oneness is the 
truth and that duality is illusory. 

[563- 564 ] 

3^# ^T3Tt II 

^ ffH- ri^T ^TIcI qiTTIlfe^l 

mi 11 

(It may be argued): "The knowledge that the moon 
is one is true only if a second moon is not seen by those 
whose vision is not affected by the disease called tirnira . 
But duality is seen/* This is not acceptable, because it is 
known from the sruti text that in deep sleep there is non¬ 
perception (of duality). 

One may argue in the following way to show that the perception 
of duality is not illusory. A person whose visual sense is not affected by 
any disease does not see a second moon. But one whose vision is affect¬ 
ed by some disease sees a second moon. Since the perception of a 
second moon is due to the defect in the eye, we conclude that the 
perception of a second moon is illusory. The cognition of moon as one 
is valid since it is generated by the sense-organ which is free from defect. 
It is true that one whose visual sense is free from defect does not see a 
second moon. But it cannot be said in the same way that duality is not 
seen by people whose vision is normal. We do have the experience of 
duality in the waking state. Inasmuch as duality is perceived, it is 
wrong to say, according to this argument, that it is illusory. 

This argument cannot be accepted. It is true that there is the 
experience of duality in the waking state. But in the state of deep 
sleep one does not perceive duality. It is said in the Brhadaranyaka 
(IV, iii, 23): “But there is not that second thing separate from it which 
it can see (in deep sleep)." Since duality is not uniformly perceived in 
all states, the perception of duality must be illusory. 
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[ 565 - 566 ] 

^c=r^tgqt: || 

cl'Jf <Tg{cRI3cT: i 

g;^ri€tsr: ^ ii 

hSttr^r^pir, ii 

Since there is non-perception of everything (in deep 
sleep), there is no mental preoccupation with something 
else here (in this state). If it be said that there is duality 
because of its perception in dream and waking states, it is 
not so, for it is caused by avidya . When avidya exists, then 
it exists. If it be said that the non-perception of duality 
in deep sleep is also because of ignorance, it is not so, 
because it is the natural state which is not dependent on 
other factors. 

It is true, the critic argues, that in deep sleep there is non-percep¬ 
tion of duality. But from this one should not conclude that there is no 
duality in that state. Just because one does not perceive an object, 
one should not draw the conclusion that it does not exist. It is well- 
known that, when the mind is preoccupied with something, one fails to 
notice other objects which are present. The non-perception of duality 
in the state of deep sleep has to be explained in the same way. It is not 
the case that there is no duality in the state of deep sleep. But one 
does not perceive duality in that state due to the preoccupation of the 
mind with something else. 

This argument is refuted in the first line of verse (565). The 
assumption in the argument of the critic is that something is perceived 
in deep sleep and that the mental preoccupation with that object 
accounts for the non-perception of duality at that time. But this 
assumption is wrong. There is no perception of anything at all in deep 
sleep. 
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The second line of verse (565) states another argument of the critic, 
which is answered in the first line of verse (566). 

The critic contends that, even though duality is not perceived in 
deep sleep, it is nevertheless perceived in dream and waking states. If 
the non-existence of duality is argued on the ground of its non-percep¬ 
tion in deep sleep, why should it not be said, so the critic urges, that 
duality exists since it is perceived in the states of waking and dream? 
This argument will not do. The perception of duality in these states 
is due to avidya, So long as there is avidya, one perceives duality. But 
when avidya is removed, duality ceases to exist. The perception of 
duality in waking and dream states is not real. 

The second line of verse (566) states a fresh objection of the critic, 
which is answered in the last line. 

If the perception of duality in dream and waking states is due to 
avidya , the non-perception of duality in deep sleep, according to the 
critic, may equally be accounted for in terms of avidycl . An example 
will make this point clear. We do not perceive a pot which is enve¬ 
loped by darkness. The pot does exist. But still it is not seen because 
of darkness. In the same way though there is duality in-deep sleep, 
one does not, the critic says, perceive it because of avidya . This argu¬ 
ment cannot be accepted. Non-perception is the natural state of the 
Self. It exists in its own right without depending on other factors. It 
does not require to be accounted for. If any change takes place in the 
natural state of the Self on account of which it becomes a percciver of 
things in waking and dream states, it is due to other operative factors 
such as the internal organ caused by avidyfr . Given these conditioning 
factors, the Self becomes a knower. And in their absence, the Self 
remains in its natural state of non-perception. It is, therefore, wrong 
to say that the non-perception of duality in deep sleep is due to avidyS. 

[ 567 ] 

spqjqsi ^ cfrRq | 
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That form, viz., mutability, which is, indeed, depen¬ 
dent on some other factor, cannot be its real narure. But 
immutability is its real nature, because it is not dependent 
on another factor. 

The Self is the knower only when it is in association with the 
upadhi like internal organ, etc. To be a knower it has to depend upon 
other factors. In other words, cognition which is an act involves 
change, and the Self which is by its very nature immutable comes to 
have change as it were when it assumes the status of a knower in waking 
and dream states through the upadhi of the internal organ. But in the 
state of deep sleep it does not perceive anything at all. It remains, 
then, in its natural state of immutability. That which is not dependent 
on external factors must be considered to be the real nature of a thing, 
and what is caused by external factors cannot be its real nature. This 
point can be made clear by means of an example. For remaining in 
its own state clay does not depend on external factors. It remains 
what it is without undergoing any change so long as external agencies like 
potter, etc., do not interfere with its natural state. It assumes the 
form of a pot through the work of a potter and other factors. In the 
absence of these factors it remains in its natural state as clay. In short, 
while its clay-form which is not dependent on other factors is real, its 
pot-form caused by external factors is illusory. It is this idea which 
has been conveyed by the vacarambhana text of the Ch&ndogya (IV, i, 4) 
when it says that the clay alone is real, while the modification is only 
a name arising from speech. In the same way, the immutable condi¬ 
tion of the Self without the perception of anything whatsoever in the 

state of deep sleep is its natural state and is, therefore, real. 

/ 

[ 568 ] 

Sicily: II 

-V 'O 

So, the state of deep sleep is not like the dream state 
because the Self (therein) is non-dual by its very nature. 
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Only thus the utterance of the Sruti text that the vision of 
the witness can never be lost will be true. 

It may be argued that deep sleep is on a par with dream in so far 
as both of them are alike states of the Self. If the dream state is mithyH 
the state of deep sieep also, the critic urges, is mithya, for there is noth¬ 
ing to distinguish the one from the oth~r. 

But this argument will not do. There is no parity between the 
state of deep sleep and the dream state While the dream state of the 
Self is due to other external factors, the state of deep sleep of the Self 
is not dependent on other factors. The Self in deep sleep remains non¬ 
dual of its own accord. Ic is not conscious of anything in that state. 
It should not be thought that there is no Self in the state of deep sleep 
as nothing is seen at that time. In fact, Indra at one stage entertained 
this doubt when he was listening to Prajapati's instruction about the 
Self, as narrated in the Chandogya (VIII, xl, l). Prajapati said: "When 
a man is asleep, composed, serene, and knows no dream, that is the 
Self, that is the immortal, the fearless. That is Brahman." When Indra 
thought over this, he came to the conclusion that, if the Self does not 
know itself or the things external to it in the state of deep sleep, it has 
really gone to annihilation ( vindiamevapito bhavati). It does not mean 
that there is no Self in the state of deep sleep. What is absent in this 
state is specific cognitions ( visesa-vijnana) of objects, and not the Self 
itself. The Self "has gone to his own", ie., remains in its natural 
state of non-duality at that time. That the Self is not absent in deep 
sleep is clearly brought out in the Brhadzranyaka (IV, iii, 23) which is 
quoted in the second line of the verse, "The vision of the witness is 
never lost, because it is immortal." 


[569 ] 

On the view of those who hold that ISvara is different 
from the jiva and that the effect, likewise, is also different 
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from its cause, the jiva can never be free from fear, 
because it is dependent on an external cause. 

It has been stated that the jiva is non-different from Brahman 
and that the view which holds them to be different is defective. This 
verse gives yet another reason to show the untenabiiity of the bheda view. 
Fear arises only from a second entity. If I & vara as the cause is different 
from the jlva which is the effect, the latter can never be free from fear, 
for there is a second entity. 


[ 570 ] 

If it be said that the other, viz., I$vara, is the source 
of fear only through (another auxiliary cause, viz.) 
adharma ,, it is net so; since that ( adharmo ) too stands on an 
equal footing, the jiva can never be free from fear. 

Though I&vcra is different from the jiva. He becomes the source 
of fear only through another auxiliary cause, viz., adharma , i.e., the 
previous demerit of the individual. When there is no adharma , so it is 
argued, / tvara can never be a source of fear to the jiva . 

This argument cannot be accepted. Adharma is the cause of the 
empirical condition of the jiva. So long as jlvatva persists, one must 
assume that there is the continuation of adharma. So long as there is 
adharma , which is a second entity, the jiva can never be free from fear. 

[571 ] 

cfl II 

If it be said that fear arises without a cause, then 
there is no remedy to it. (If fear be inherent in the Self), 
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it would cease only with the destruction of the Self. The 
destruction of the Self is not desired (by the followers of 
the Veda). 

It is no argument tu say that ISvara is not the cause of fear and 
that fear arises without a cause. In that case fear will never cease to 
exist. Nor is it possible to argue that fear is inherent in the Self. In 
that case fear will cease to exist only with the destruction of the Self. 
No follower of the Veda would ever wish for the destruction of the Sell 
So moksa would be meaningless on the view which seeks to maintain 
the difference between the jiva and Brahman. 

[ 572 ] 

On the contrary, in the theory of oneness (of the jlva 
and Brahman) none of these defects will arise. Since fear 
is caused by ignorance, it disappears when ignorance is 
removed. 

If it is maintained that the jiva by its very nature is different from 
Brahman, it will always be in bondage. Consequently it can never 
attain release. Further, on this view no satisfactory reason can be given 
for the bondage of the jiva In the same way, the attainment of release 
cannot be explained in a satisfactory way. There is yet another defect 
in this view. The standpoint of bheda goes against Sruti which declares 
the non-difference between the j iva and Brahman. The standpoint of 
abheda between the jiva and Brahman is not open to any of these objec¬ 
tions stated above. The jiva, according to Advaita, is caught in the 
wheel of transmigratory existence because of avidya. When avidya is 
removed through vidya, it attains release. If avidya is the cause of 
bondage, vidya is what brings about release. Such a view is in perfect 
conformity with the standpoint of truti. 

The idea which is sought to be conveyed is this. When avidya is 
removed through vidya, the fear of transmigratory existence, too, gets 
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removed; and so the knower of Brahman is fearlessly established in 
Brahman. 

L 573 j 

Is fear caused by an external object or by the Self it¬ 
self? Indeed, in neither case, can one be free from it. for 
one is not free to remove the fear caused by an external 
object on which one is dependent, and also the destruc¬ 
tion of the Self is net desired. 

It was stated in verse (571) that if fear should arise without a 
cause it could never be removed. The critic who is interested in vindi¬ 
cating the standpoint of duality now argues that there is a cause for 
fear. If so, what is that? Two possibilities may be thought of. Fear, 
it may be said, is caused by an external object or by one's own Self. 
But neither of them is helpful to the critic to show that fear can be 
eliminated. If fear is caused by an external agency over which one 
has no control, one can never think of eliminating it with the result that 
fear is bound to continue for ever. If it be said that fear is caused by 
one's own Self and not by any external factor, it will never disappear 
unless the Self ceaises to exist. But no one would wish for the cessation 
of the Self. In other words, fear is bound to persist, 

[ 574 ] 

fo|TlRlfq qg il 

Without destroying one's Self, the removal of fear is 
not possible. Though fear is thus removed (through the 
destruction of the Self), it is of no use, because it has end¬ 
ed in the destruction (of the Self). 

The untenability of the second alternative mentioned in the pre¬ 
vious verse is reiterated in this verse. 
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If the removal of fear could be achieved only through the destruc¬ 
tion of the Self, then there would be none to reap the fruit of the cessa¬ 
tion of fear. The removal in this way of fear, which proves suicidal, is 
of no avail. 


[ 575 ] 

fpjT || 

But if it is said that fear is caused only by avidyd, ali 
this can be easily explained. When there is no avidyd, 
there is no fear, for fear arises, indeed, only when there 
is avidyd. 

This verse emphasizes once again the soundness of the standpoint 
of non-duality as stated in verse (572). 

[ 576 ] 

q^Hlgq qcFTlTl^RlrR^t *T5fc^ I 

If fear arises because of the ignorance of an object, 
then how could it take place when that object is known, 
as in the case of the rope-serpent, etc.? Hence avidyd alone 
is the cause of fear. 

The critic may argue in a different way to show that avidyd is not 
the cause of fear. The knower of Brahman, it must be admitted, is 
free from avidyd. Nevertheless, he has the experience of fear. If so, 
how could it be said, the critic argues, that fear is caused by avidyd . 

This argument is wrong. Consider, for example, the case of the 
rope-serpent. A person mistakes a rope for a serpent. So long as he 
does not know that the object in front is only a rope, he has the fear 
of snake. But when he knows that it is only a rope, he is free from the 
fear of snake. In the same way when a person has realized the non- 
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dual Brahman, how can it be said that he has the experience of fear, 
which could arise only through duality set up by avidya! Though 
others may see the knower of Brahman as though he has the experience 
of fear, from his own standpoint, strictly speaking, he has no such 
experience. 


[577 ] 

ijqcF* II 

”\ 

If it be said that Brahman is of the nature of both 
knowledge and ignorance, it is not so, because they are 
opposed to each other, and also because they are cogniz¬ 
ed as different from the Self, in the same way as the colour 
of a pot (is cognized as different from the percipient). 

The critic now argues in a different way. If fear is caused by avidya, 
and if it is removed through vidya , why should it not be said, asks the 
critic, that ignorance and knowledge are both inherent in the Self? 
This argument is now taken up for consideration with a view to show 
that neither knowledge nor ignorance is in the Self. 

If it is said that both knowledge and ignorance inhere in the Self, 
is it in the sense that both of them constitute the nature of the Self? 
Or, is it in the sense that they are attributes of the Self? The first 
alternative is untenable. Vidya and avidya are mutually exclusive, and 
so it is wrong to say that both of them constitute the nature of the Self. 
There is yet another reason to show why this view is untenable. Very 
often we speak of “my knowledge" and “my ignorance". These locu¬ 
tions clearly indicate that we know them as different from the Self. 
Just as the colour of a pot, which is perceived, is different from, and 
therefore cannot constitute the nature of, the percipient, so also know¬ 
ledge and ignorance which are perceived directly are different from, 
and therefore cannot constitute the nature of, the Self. 
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[ 578 ] 

f^TTfq^ R%Tcl I 
^ cTWItT II 

Both knowledge and ignorance which inhere in the 
mind are cognized, indeed, by perception. Therefore, 
both of them arc not the attributes of the Self. They belong 
to the sphere of name and form. 

This verse refutes the second alternative. 

Knowledge and ignorance are inherent in the internal organ which 
is a product of avidya, So they are not the attributes of the Self, but 
of the internal organ. 

Knowledge and ignorance must be brought under the category of 
name and torm. Anandagiri says that the expression ncf'ma-rTipa refers 
to the beginningless ajnana (nama~rupatabdena anadyajiianamucyate). 
Knowledge and ignorance are inherent in the internal organ which 
must be included in the category of ntima-rupa projected by avidyti. So 
they, too, must be viewed as name and form. 

C 579 ] 

^ -y 

^ cl ii 

The name and form are different from Brahman, and 
Brahman is different from them. They do not exist in 
Brahman-in the same way as the rising and the setting do 
not exist in the sun. 

That name and form are different from Brahman is clearly stated 
in the Chandogya text (VIII, xiv, 1): “He who is called AkcLia is the 
revealer of name and form. That which is distinct from them is Brah¬ 
man." 

Though vidya and avidya which belong to the sphere of nama-rupa 
are different from Brahman, one may suggest that they are nevertheless 
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related to Brahman. Even this possibility is ruied out, because iruti 
says that Brahman is unattached to anything (see the Brhadaranyaka 
text, IV, iii, 15). Just as the rising and the setting are imagined to exist 
in the sun, so also knowledge and ignorance are imagined to exist in 
Brahman. 


[ 580 ] 

qfa: ^ifqfcT ^ ?E!J 

5?: II 

If it be said that (on the view that the jlva and Brah¬ 
man are non-different) the defect of one and the same 
thing being both the agent and the object of action will 
arise, it is not so, because the word sahkranti (here) means 
mere knowledge (of oneness of the jlva with Brahman), 
To us, knowledge, indeed, removes difference. 

The possibility of the defect of one and the same entity being both 
the agent and the object of action (karma-kartrtvavirodha) was mention¬ 
ed in verse (551) in connection with the standpoint of non-duality. The 
opponent cites the iruti text “He attains this self made of bliss” ( etam - 
anandamayamatm&nam upasankrftmati) in support of his contention. 

This objection will not hold good. The word sahkranti spoken of 
in the Sruti text does not mean attainment or reaching, but mere know¬ 
ledge. The context in which this text occurs is this. He who knows 
the person in the human being and in the sun as one resolves, as a result 
of the knowledge he has, the annamaya in the preinamaya , the pranamaya 
in the manomaya , the manomaya in the vijnanamaya , the vijnoinamaya in the 
iInandamaya and the (inandamaya in Brahman. See verses (546) to (548) 
for the explanation of this truti passage. The idea is that when a person 
attains the liberating knowledge “I am Brahman”, and its effects 

erroneously ascribed to Brahman get removed. So the alleged defect 
of one and the same thing being the agent and the object of an action 
does not arise. 
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[ 581 j 

If the Self does not see itself as subject to pleasure, 
pain, etc., how a seeker of moksa is possible for you may 
be explained with due consideration. 

This verse states the objection of the opponent. 

According to Advaita, the jlvu in its essential nature is non-dlffe- 
rent from Brahman. It is also maintained that Brahman which is ever- 
free is not subject to pleasure and pain, which characterize the condi¬ 
tion of bondage. Such a standpoint, argues the opponent, involves 
several difficulties. If Brahman is never subject to bondage, why should 
the Advaitin speak about the cessation of bondage resulting from know¬ 
ledge? Since there is nothing other than Brahman, and since Brahman 
is eternally free from bondage, there is strictly speaking no samsarin if 
one accepts the standpoint of non-duality. If so, there cannot be any 
seeker.after liberation. If there is no spiritual aspirant desirous of libera¬ 
tion. Scripture will become useless. The opponent, therefore, concludes 
that the standpoint of Advaita which is vitiated by several difficulties 
cannot be accepted. ' 

[ 582 ] 

In the states of waking, dream, and deep sleep, it is 
well-known that the Self through its consciousness knovys 
itself as “I am black/* “I am happy/* and “1 do not 
know.” 

The objection of the opponent is answered in this verse. 

The experience of the jiva in the three states of waking, dream 
and deep sleep confirms the fact of bondage so long as avidya lasts. On 
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account of the erroneous identification with die body and the senses, 
the jiva thinks of itself as black, blind, and so on. In the same way 
identifying itself with the mind, it thinks that it is subject to pleasure 
and pain. Further, the jiva has the experience of ignorance not only 
in the waking and dream states, but also in the state of deep sleep. 
Waking up from deep sleep, a person recollects his experience by saying: 
"I did not know anything/' The Witness-consciousness which is 
uniformly present in all the three states manifests all these. It only means 
that so long as there is avidya t he jjva is in bondage. Being involved in 
transmigrate! y existence due to avidya, it longs for liberation, it would 
follow, therefore that the teaching of Scripture serves a useful purpose. 

Anandagiri explains vastuvrttanurodhatah prasiddhitah as vastuno 
vrttam svarupabhatam caitanyam tadanusarat prasiddhih. 

[ 583 ] 

f^TFT: i 

swicner || 

And also, being devoid of both cause and effect, there 
is no division in the supreme Self. Since distinctions such 
as the agent and the object are absent (in the Seif), cons¬ 
ciousness alone remains. 

It has already been stated in verse (580) that the Advaita view is 
free from the defect of one and the; same thing being both the agent 
and . the object of an action. . It is reiterated again in this verse. 

The Self by its very nature is free from activity. It has neither the 
body nor the senses. It is pure undifferentiated consciousness. Agency 
and other characteristics belong to the internal organ which carries the 
reflection of consciousness. 

[ 584 ] 
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Knowledge removes (from the Self) the notions of 
agent, object, etc., in the same way as the knowledge (of 
desert) removes the thought (of water) in the desert. The 
sense of agency, etc., is caused by avidya . The Self by its 
very nature is devoid of agency, etc. 

There is yet another reason to show why the standpoint of non¬ 
duality is free from the defect of one and the same entity being both 
the agent and the object of an action. The Self by its very nature is 
immutable (ktitastha) and so the notions of agency, etc., which arise 
with regard tc the Self, are due to avidya . When a person attains the 
saving knowledge, viz., 'T am Brahman/’ his ignorance of Brahman- 
Atman gets removed. When avidya disappears, the wrong notions about 
the Self also disappear. An example is given to drive home this point. 
So long as a person does not know that the area he is getting into is a 
desert, he thinks that water will be available in that place. But when 
he gains the knowledge of the place, he does not think of water in that 
place. In the same way when a person attains the knowledge of Brah- 
man-Aiman he no longer associates the sense of agency, etc., with that 
non-dual reality. 

[ 585 j 

R# ^ I 

There is no need of action for attaining that which is 
one’s own nature, because action is the cause of modifi¬ 
cation (etc,). There is the need of karma for removing the 
sense of agency from the Self. 

Action (kriya) is required to originate or modify something. Since 
Brahman is immutable, there is no scope for action thereto. But this 
does not mean that Advaita does not recognize the importance of 
Scripture-enjoined actions. Karma, according to Advaita, is required 
for attaining the purification of mind. Only when the mind is purified, 
knowledge will arise, and agency and other erroneous notions set up by 
avidya will disappear along with avidya. 
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[ 586 ] 

^q#cTf^q^ \\ 

-n *\ 

Since here the jlva does not attain, in the literal sense ; 
the self made of food as in the case of a leech, attainment 
in the figurative sense is desired. 

When the Upanisad says that “he who knows thus attains, aftei 
desisting from this world, this self made of food/* it does not speak 
about attainment in the literal sense of the term. For instance, when 
a leech or some other worm moves from one thing to another, we can 
say that it attains or reaches an object literally. But in the case of the 
knower of Brahman, attainment is only figurative. When truti says 
that the knower of Brahman, becoming indifferent to the things of the 
world, attains the self made of food, what it means is that as a result 
of the knowledge he has gained he does not see the things of the world 
as different from the cosmic self in its gross aspect. He realizes, that is 
to say, his identity with the Viraj . Then he realizes his identity with 
the Hiranyagarbha . It is in this sense that we have to explain his attain¬ 
ing the prcLnamaya, the manomaya , etc. 

[ 587 ] 

If it be said that like the mind, etc., the Self turns back 
after having gone out and attains itself, it is not so, 
because it is impossible for one to get into oneself. 

The critic argues by suggesting an example that attainment here 
may be understood in the literal sense. Just as the mind which goes 
out towards external objects through its vrtti turns back and reaches 
itself, so also the Self which goes out towards the physical body, etc., 
through the mind turns back and reaches itself. This argument will 
not do. It is impossible for one and the same entity to be both the 
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agent and the object of an action. That which attains must be differ¬ 
ent from that which is attained. It is absurd to say that the Self reaches 
itself by itself (atmaivatmanam pravifatiti prave&akriyU, viruddhcL). 

[ 588 ] 

*T ^TT^TFI I 

Even the well-known leech cannot literally attain 
itself by itself. (Even if we assume that a leech, being made 
of several parts, attains one of its parts by another part), 
here (in the case of the Self) it cannot be explained even 
in that way, because the Self is without parts. 

[ 589 ] 

cTSTIcI ^ | 

*\ *\ 

Therefore, sahkranti (here) does not mean attainment. 
Nor does it mean that any of these sheaths is the agent 
(of sahkramana), The Self which is different from the five 
sheaths is what remains as the agent of (knowledge). 

The word sahkramana here means only realization, mere knowledge. 
Who is it that attains this realization or knowledge? It cannot be any 
of the sheaths, because every one of them is insentient ( na koianamanya - 
tamah sahkramana-kartd , acetanasyajnUnakartrtvnyogat). Since the entity 
that is left over is the Self, we have to say that the Self is the knower, 
i.e., that which attains the knowledge which removes the erroneous 
identification with the sheaths ( pancakosa-tadeitmy&bhimana-nivartaka- 
jhanakartr. bhavati ). When we say that sahkramana means mere know¬ 
ledge (jhanamatram), we do not mean the pure consciousness, but the 
mental mode which remains unified and undifferentiated in the form of 
Brahman (jnanam catra brahmakcLrcLntahkaranavrttih ). 

How can the immutable Self which is pure consciousness be the 
knower (jnfZta)? This will be answered in the next verse. 
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[ 590 ] 

t^nrl q^FT^: || 

*\ ~\ -\ 

The supreme Self, the Innermost Self of all, which is 
immutable, and which is different from all sheaths, is said 
to be the knower (through ignorance) in the same way as 
dkdSa is said to provide space. 

The immutable Self is by itself nirguna. But it is looked upon as 
the knower only because of avidyU ,. When avidya > is removed through 
knowledge, jnana-kartrtva which is falsely ascribed to the Self also gets 
removed. 


[591 ] 

The relation of the Self with the semblance of cons¬ 
ciousness in the intellect and (through that with the five 
sheaths) is due to the illusion caused by avidya . When the 
illusion is destroyed through Self-knowledge, it is (figura¬ 
tively) said to be sahkrdnti. 

The Self by itself is not related to anything. There is first of all the 
erroneous identification of the Self with the semblance of consciousness 
in the internal organ due to avidya . On the basis of this initial identifi¬ 
cation, its further identification with the pancakoia takes place. The 
word sankramana is used figuratively with regard to the removal of 
error, created by ignorance, on the onset of Brahman-realization. 

[ 592 ] 

rlMcl *Tcl | 

safari II 
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Therefore, with a view tc impart the knowledge, "I 
am that Brahman/' which is real, infinite, and eternally 
perfect consciousness, (the creation of the world, etc., 
as taught in) the Sruti text, "May I become many/* are 
superimposed (on the Self). 

Sruti teaches that Brahman created the world and then entered in- 
to it, etc., with a view to enable the spiritual aspirant to attain the 
knowledge of Brahman-Atman. Since Brahman is immutable, it is 
free from action, instruments of action, etc. It is, therefore, wrong to 
think that Brahman-Atman is the agent of the creation of the world, 
the entry into it, etc., being in the real sense of the term. 

[ 593 ] 

On the rise of the sun of knowledge, the Self which 
lies beyond the five sheaths devours one by one all the five 
sheaths, and shines, like a lamp, remaining in its own form. 

This verse explains how, on the onset of knowledge, ignorance and 
its effects get removed. There is no time lag between the rise of know¬ 
ledge and the disappearance of ignorance. They take place simultane¬ 
ously ( jnclnavirbhtlva-samakalika evavidyd,-vintiSah). 

[ 594 ] 

In respect of this idea which has been stated (in the 
Brdhmana portion), there occurs this verse in the Mantra 
portion, which brings out the essence of the teaching of 
the entire Anandavalll. 
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The central teaching of the Anandavalli , otherwise called the 
Brahmavalli , can be stated as follows: Brahman-Atman which is one 
and non-dual is of the nature of unsurpassable bliss. It is free from all 
misery and sorrow. Not knowing this truth on account of ignorance, 
it gets involved in bondage, and attains release by realizing the truth. 
This idea is succinctly brought out in the verse that occurs at the 
beginning of the next anuvoLka . 

The eighth anuvaka of the Upanisad commenced in verse (480) is 
concluded with this verse. 

[ 595-596 ] 

ii 

a. -s 

That should be known as Brahman from which (all) 
words return. Since the features necessary for the usage 
of words for the purpose of denoting objects are absent in 
the inward Self, iruti carefully declares through the 
expression aprapya that words do not denote it. 

The ninth anuvaka of the Upanisad is covered by verses (595) to 
(750). 

Verses (595) to (599) explain the meaning of yato vaco nivartante 
aprapya. 

. Brahman-Atman from which all words along with the mind turn 
back without reaching it can be known only through iabda-pramclna. 
And yet iruti says that words along with the mind return without 
reaching Brahman-At man. Words are used to refer to a relation, or a 
quality, or an action, or the class characteristic, or the name of an object 
( §asthi-guna-kriya-jati-rudhayah Sabdapravrtti-hetavah ). But none of these 
factors which occasion the usage of words are present in the Self. It is 
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for this reason that ifuti says that words do not reach the Self. It 
means that Brahman-Atman cannot be denoted by words. 

[597 ] 

I have, therefore, said before that the words ''real," 
etc., state the definition of Brahman by denying the 
applicability to it of substantives and attributes, which are 
applicable to the (five) sheaths. 

Substance, quality, and other categories can be denoted by words. 
All of them are not-Self. Brahman which is nirvUesa cannot be desi¬ 
gnated by words. Even the words satyam, jndnam, and anantam indicate 
Brahman only by implication, and not directly. 

[ 598 ] 

cRRqcT: n 

We hold that the Self is Brahman itself which is 
devoid of the ideas of “I” and “mine”. Words which are 
employed by the speakers to refer to substance, etc., (in 
the world) return from Brahman only because of the 
absence therein of t(je factors which occasion the appli¬ 
cation of words. 

Though it is denied that Brahman can be expressed by words, it is 
nevertheless admitted that Brahman can be spoken of by implication 
(brahrna.no’tra &abda-vi$ayatvameva nisidhyate, na tu la!:sandvi$ayatvani). 

f 599 ] 
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Inasmuch as the cognitions which are caused by buddhi 
do not reach the Witness-self, words along with the mind 
return when the cognitions return* 

This verse explains the meaning of nanascl saha . Here the word 
manas means cognition ( pratyaya or vijn&na). When we utter words with 
a view to express something, they give rise to certain mental modes or 
modifications ( buddhivrtli ) on the part of the person who listens to them. 
These modifications of the buddhi are known as cognitions. When any 
object is to be made known through &abda t the object must be such 
that it can be comprehended by the cognitions of the buddhi . In the 
case of Brahman-Alman, the cognitions caused by iabda return without 
comprehending ic because of the absence of features like jSti . guna etc., 
therein which are necessary for the usage of words. Where there is 
scope for cognition, there is also scope for speech ( yatra ca vijiianam , 
tatra ca oucah pravrttih). Since Brahman cannot be comprehended by 
means of cognitions, iruti says that words return failing to reach Brah¬ 
man along with the cognitions of the mind. 

[ 600 ] 

All the words which are used to convey the knowledge 
(of Brahman) return without expressing their sense 
directly. (But they return) only after revealing it 
(indirectly). 

If words do not reach Brahman, how is it said, it may be asked, 
that Brahman is made known by Sabda-pramana ? The answer is that, 
though Sabda does not directly express the nature of Brahman, it 
nevertheless reveals its nature indirectly ( laksandvrttya brahmani iastrasya 
bodhakatvam). 

[601 ] 
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The cognition relating to Brahman generated by 
the words in the intellect returns along with the word 
without reaching Brahman, which is by its very nature 
consciousness. 

It was stated earlier that words return along with cognition with¬ 
out comprehending Brahman. This verse now explain* that cognition 
returns along with words without reaching Brahman which is itself 
consciousness. In short. Brahman is not an object which can be known 
through &abda or through the cognition generated by tabda. 

[ 602 ] 

The peculiar power of the word is such that it removes 
the ignorance (concerning the Self) as the man who is 
asleep is removed from his sleep (by the power of the word). 
Since avidya also is not firmly established, it is removed. 

If Brahman-Atman cannot be made known by the words and by 
the cognition generated by them, how can the ignorance about Brah¬ 
man be removed through iabdab In order to answer this question, let 
us first consider an example. A person is fast asleep. In order to wake 
him up we utter the words: “O ! Devadatta, get up.” These words 
do not reach him, because he is fast asleep. Nevertheless, they are 
capable of rousing him from his sleep. In the same way the scriptural 
utterance tat tvam asi is capable of removing the ignorance about 
Brahman-Atman, though it does not directly reveal its nature. 

Since avidyU, is not pramana-siddha, it is really weak, and so it dis¬ 
appears at the onset of knowledge. 

[ 603 ] 



BRAHMA VALLI 


589 


Since avidyd is not strong, since knowledge consti¬ 
tutes the essential nature of the Self, and since the power 
of the word is inconceivable, we know Brahman through 
the destruction of ignorance. 

Since Brahman Is of the nature of knowledge, avidyd can hardly 
exist in it. In other words, ils hold on Brahman is not strong. Further, 
the power of Sabda is, indeed, inconceivable, as seen in the case of 
^pell-chants used for curing bites of poisonous animals. Though tabda 
cannot directly designate Brahman, it nevertheless gives rise to the 
knowledge of Brahman as soon as it is uttered and thereby removes 
avidyd (visamantrddisu drtat va dev a Sabda-sdmarthyasydcintyatvdddtmano 
vi$ ay ikaranamant arena taddkdra-jnanodayamdtrena tatr avidyd m iabdo 
nivartayati). 


[ 604] 

sftfocTi: W || 

Even without grasping the relation between the word 
and its meaning, persons who are asleep, being awakened 
by others, wake up, giving up sleep. 

This verse explains the example of rousing a person from sleep 
mentioned in verse (602). 


[ 605 ] 

STPTg^T I 

n 

For, in sleep no one grasps the word as one grasps it 
during the waking state. Hence, when ignorance is des¬ 
troyed by (the cognition caused by) speech, there will 
arise the realization, “I am Brahman." 
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A person who is asleep is not conscious of the word uttered by 
others. So he does not remember the relation between the word and 
its meaning. Nevertheless, the word uttered by others has the desired 
effect in that il gives rise to knowledge in him and makes him get up 
from sleep. In the same way, though a person does not grasp the rela¬ 
tion between the Upanisadic utterance and its meaning, the former 
reveals Brahman indirectly through iaksana. When avidya is removed 
by the cognition generated by £abda y the person realizes that he is Brah¬ 
man. 


[ 606 ] 

Here there is no difference between the two actions 
(viz., the rise of knowledge and the removal of ignorance). 
Since the causal action and its effect are different, the 
question as to which of the two is earlier that is asked (in 
other cases) will not arise here. 

Though the rise of knowledge is the cause and the disappearance 
of ignorance is the effect, there is no time interval between them. As 
knowledge arises, ignorance disappears. It is not as if that there is 
some interval between the two, which calls for some action to be done 
after the rise of knowledge for the purpose of removing ignorance. The 
two — the rise of knowledge (jnanotpatti) and the destruction of igno¬ 
rance ( avidyancLta ) — are simultaneous. 

[ 607 ] 

From the (scriptural) utterance there arises the cogni¬ 
tion, “I am Brahman, ” which destroys ignorance. This 
cognition disappears along with ignorance after destroying 
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it, in the same way as the medicine disappears after 
destroying the disease. 

The unitary, non-relational, cognition through the mental nhode 
(akhandakara-vrtti-jnana) generated by the iruti text removes ignorance. 
The question that arises here is whether the unitary, non-relational, 
cognition continue? to exist after removing ignorance. If it exists, what 
is it that removes it? If it cannot be removed, it will undermine non¬ 
dualism, because it has lo be reckoned a* an entity in addition to Brah¬ 
man. 

According to Advaita, none of these difficulties arise. Only if the 
akhand&kara-vrtti-jnana persists after removing ignorance, the standpoint 
of non-dualism will be at stake, as in addition to Brahman there is this 
final vrtti-jnana. But it disappears after destroying ignorance, in the 
same way as a medicinal drug gets itself removed after destroying the 
disease. 


[ 608 ] 

sioifog gsci ci# i 

^irr: ?rifq jtftfcrw# ii 

Then there remains that one reality which is by its 
very nature consciousness, pure, and free. Hence there is 
no need of meditation (and of injunction in respect of 
attaining Brahman-knowledge). Nor is there any need 
of another pramana (in this regard). 

When avidyd which veils the nature of Brahman is removed, the 
latter remains in its own form as the eternal, ever-free, self-luminous 
consciousness. 

In order to attain the knowledge of Brahman, which is of the 
nature of self-luminous consciousness, through iabda, neither medita¬ 
tion (bhavana) nor injunction ( niyoga ) is required. Since Brahman is 
ever-existent, nothing is to be gained by means of both meditation and 
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injunction. Since it is of the nature of self-luminous consciousness, 
there is no need of another pramana for the purpose of knowing it. 

[ 50S ] 

cT4T I! 

Since the Self that is known is not an empirical 
object and since it is consciousness by its very nature, 
(there is no need of other pramanas). They are ; indeed, 
required in respect of objects of knowledge, which are 
empirical and which are known by other means. 

There is yet another reason to show why other pramanas are not 
required for attaining the knowledge of Brahman. Stocks and stones 
which are empirical are known through perception and other pramanas. 
The latter have validity only with regard to empirical objects. But 
Brahman is not an empirical object. So it cannot be known through 
any of these pramanas. In short, only empirical objects which can be 
known by perception and other pramanas and which are insentient 
require these pramanas, but not the trans-empirical, self-luminous 
Brahman ( svaprak&iavirahite laukike vasluni pramandtitarapekfa, na tu 
svaprakaie pare brahmam ). 

[610] 

Unlike the statement, ‘‘There are fruits on the bank 
of the river," (uttered by a trustworthy person), the Sruti 
text which has the power to convey the knowledge does 
not depend on perception, etc. Where, then, is the need 
of other pramanas here? 

That there is no need of other pramanas like perception for 
obtaining the knowledge of Brahman can be explained by means of 
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an example. Consider the following statement of a trustworthy person: 
'"There are fruits on the batik of the river." A person who hears this 
statement has to depend upon perception with a view to confirm the 
truth of this statement. The information conveyed by him is such that 
it can be known through perception. But in the case of scriptural utter¬ 
ance like tat tvam asi , the knowledge conveyed by it cannot be confirm¬ 
ed by pramanas like perception, for Brahman which is trans-empirical 
does not fall within the scope of perception and other pramanas. It 
means that perception and ether pramanas, whose validity is restricted 
to things empirical, are of no avail for obtaining the knowledge of 
Brahman. 

[611 J 

smictr ^ srciai^r smr i 

What evidence is needed for establishing that (Bra¬ 
hman) by whose presence the knower, the means of know¬ 
ledge, the object of knowledge, and the resulting know¬ 
ledge get established? 

When we claim to know anything, three factors are involved — (1) 
pramatcL, the subject of knowledge, (2) prameya , the object known, and 
(3) pramana , the instrument of knowledge. When the necessary condi¬ 
tions of knowledge are fulfilled, knowledge takes place. The resulting 
knowledge is called pramiti . It is the Witness-consciousness that reveals 
all these. That Brahman-consciousness by which everything is known 
cannot be known by other pramanas. What is presupposed in all 
means of knowledge cannot be established through them. 

[ 612 ] 

Unlike the cognition, "This is a pot,’’ here (in respect 
of Brahman-consciousness) there is no interruption (by 
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space, etc.) in waking, dream, and deep sleep states, 
because it is the witness of the presence as well as the 
absence of the interruption. 

We have the cognition of an object like a pot only when certain 
conditions are fulfilled. An object is cognized only when there is no 
interruption or obstacle ( vyavaahana ) by space and time. We are able 
to perceive an object which is in front, but not that which is in some 
other place. It means that am^ng the various requirements there must 
be the absence of interruption by space (dsta-vyavadhana) if the object is 
to be perceived. Again, we perceive an object which is in front of us 
just now, but net one which was in the past. In other words, there 
must be the absence of interruption by time (kala-vyavadhana) if an 
object is to be perceived. Further, our cognition is dependent on the 
appropriate state of mind. In the absence of the appropriate mental 
mode ( buddhi-vrtti ), an object cannot be cognized, though other condi¬ 
tions are fulfilled. Like space and time, buddhi-vrtti also, when not 
appropriate, will be an obstacle or interruption to the rise of cognition. 
An object which is cognized in the waking state is not cognized in 
dream, and vice versa . An object which is cognized in waking and 
dream states is not cognized in the state of deep sleep. Therefore our 
cognition of an object suffers interruption for want of appropriate con¬ 
ditions like place, time, mental mode, etc. ( ghato'yamitisamvido deta- 
k&la-jZ3nabuddhivrtti-lak?anam vyavdhSnamasti ). But there is no such 
interruption or obstacle for Brahman-consciousness in any condition or 
n any state whatsoever— waking, dream, or deep sleep. Brahman is the 
ever-existent and ever-revealing consciousness. It is the Witness of the 
presence as well as the absence of any interruption. It is through the 
Witness-consciousness that we have to know whether there is any in¬ 
terruption or not for the rise of cognition. Such being the nature of 
Brahman-consciousness, it does not require any other pramZna for its 
revelation. 

[ 613 ] 

few II 
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The mind, which makes distinctions like “This is 
thus/’ and “This is not thus", and which does not have 
any nature of its own, comes to be endowed with a certain 
nature by the Self. If so, what is it that the Self is in need 
of? 

The internal organ undergoes modification from time to time in 
accordance with the nature of the object winch is presented to it. It 
is as a result of the work of the internal organ that v/e are. able to 
determine the nature of an object as such and such, ard also to decide 
what should be done and what should not be done. It has no being 
or nature of its own. Being insentient, it cannot reveal anything by 
itself. It comes to have the power of illumination because of the reflec¬ 
tion of consciousness therein. It obtains the status of a knower (jnatri) 
because of Brahman-consciousness. The latter, being selt-luminous by 
nature, requires neither meditation, nor injunction, nor another pramana 
for its revelation. 

[ 614] 

What is the evidence required by Brahman-conscious¬ 
ness, which is, indeed, wide awake (i.e., self-luminous) 
even before the instruments of action such as agent, etc., 
come into operation, which is unassociated with the limit¬ 
ing adjuncts, and which is free from illusion? 

There is the experience of the Self in deep sleep where there is no 
scope for the work of meditation or injunction or the means of know¬ 
ledge such as perception. If so, none of them is required for attaining 
the knowledge of Brahman-Atman. 

[615] 

ferslsfq frqtjfc wM li 
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Though commanded by (a Vedic) injunction, how is 
it possible for one to see that Brahman, which cannot be 
denoted by words and which cognition, too, does not 
reach? 

This verse brings cut the futility of injunction with regard to che 
Self. What is the work of injunction with regard to the Self? I* an 
injunction required for the purpose of bringing the Self into existence? 
Or, is it required for the purpose of knowing the Self? Since the Self is 
ever-existent, it does not require to be brought into existence through 
human effort following the command cf an injunction ( atmano niyogd - 
peksd na svasattasiddhaye yukta, tadiyasattayCo nityatvat). Since Brahman 
cannot be designated by words, and since cognition does not reach it, 
how can one see it even when one is commanded by means of a Vedic 
injunction? In short. Brahman-Atman docs not fab within the scope of 
an injunction. 

[ 616 ] 

If the Self is made known (by Sruti texts like tat tvam 
asi) by being subservient to the meaning of an injunction, 
then what is known through another pramana (like percep¬ 
tion) will set aside the information about the Self (con¬ 
veyed by Sruti texts like tat tvam asi). 

There are existential or assertive statements (siddhZrtha-bcdhaka- 
vakya) like tat tvam asi which reveal the nature of the existent Brahman- 
Atman. The Mlmarhsakas argue that assertive statements are valid 
only if they are construed as subsidiary to the injunctive texts (yidhivakya) 
like, "The Self, verily, should be seen” ( Brhadotranyaka Upani$ad, 
IV, v, 6). According to them, assertive statements like satyam jnctnam 
anantam brahma , tat tvam asi , etc., provide information about the Self 
called for by the injunctive texts. So these have validity only when 
they are construed along with the injunctive texts. 
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This line of reasoning will not really help the Mimamsakas to 
vindicate the need of injunction for obtaining the knowledge of Brah¬ 
man. If we admit their view of the relation between assertive and in¬ 
junctive texts, what the assertive texts convey regarding the nature of 
Brahman will have to be set aside when i* comes into conflict with the 
evidence of perception and other pramanas, for the asset tive texts are 
subsidiary to the injunctive texts, and the latter have their purport in 
what is to be accomplished (sadhya) and not in revealing the nature of 
the existent reality, viz., Brahman. 

[617] 

Though what is to be meditated upon as something 
else is not really so, still it has to be meditated upon in that 
way, because they are already known like dyuloka and agni. 
But since Brahman is not.already known, (meditation) is 
not possible here, as in tne^qther case. 

Just as Brahman does not fall within the scope of an injunction, sc 
also it does not fall within the scope of meditation. In the case cf 
meditation, an object which is to be meditated upon is always imagin¬ 
ed to be something else, as directed by the upasana-vidhi , though it is 
not really so. Consider, for example, the Chftndogya text (V, iv, 1) which 
says: “That world, verily, O Gautama, is a sacrificial fire.” Here the 
heavenly region ( dyuloka ) must be meditated upon as the sacrificial fire 
{agni). Dyuloka is not really agni ; still it is to be regarded as agni for 
the purpose of meditation. In the case of meditation, the two objects, 
viz., the object which is to be meditated upon and the subject of 
meditation, must already be known to us. But dyuloka and agni are 
already known to us through other pramanas; and so, as required by 
Scripture, it is quite possible to meditate upon dyuloka as agni. But 
this is not possible in the case of Brahman. The subject of meditation, 
viz.. Brahman, is not already known to us. The iruti texts like tat tvam 
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asi. through which we can know Brahman, are, according to the 
Mlmamsakas, subsidiary to the injunctive texts, and so they cannot 
reveal the nature of the existent Brahman. Since Brahman is not in 
any way known to us, it will follow that it is not the subject of 
meditation (dyulokagnivad-brahmavasiuno'prasiddhatv&t tadanupasyam ). 

[618] 

cTqpsre || 

Though the subject matter (of Vedic injunction or 
meditation) is trans-empiricai, still it can be conveyed, 
because it is a related sense, arising from the combination 
of the word-senses. But Brahman is not what is conveyed 
by the sentence-sense. As in the other case, here (Brah¬ 
man-knowledge) cannot be brought (within the scope of 
injunction). 

Only a relational sense conveyed"tfy*^ sentence can be brought 
within the scope of injunction or meditation. But Brahman, the pure 
undifferentiated Being, is non-relational. So it cannot be directly con¬ 
veyed by a sentence which imparts a relational sense ( sarhsr$(a-vi$aya ) 
through the combination of the meanings of words (padarthctnvayadv(lr3). 
It is for this reason that we say iruti texts like tat tvam asi convey the 
non-relational sense of identity through implication ( ata eva tattva - 
masyadi-vakyana rh samsargana vagclh i-yctha rthajn&na-j atiakatvarupamakha - 
ndarthatvamisyate). 

[619] 

How is the non-existence of Brahman tenable, since 
that (Brahman-consciousness) alone makes known pramana 
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as well as apramana , valid cognition as well as erroneous 
cognition? 

It should not be thought that Brahman which is not conveyed by 
the sentence-sense does not reaiiy exist. If we say that something is a 
pramana and that something else is not a pram&ua . it is because of the 
Witness-consciousness. Similarly we are able to distinguish a valid 
cognition ( pramoi ) from an erroneous one (abhasa-jnana) only through 
the Witness-consciousness. All of these bear testimony to the existence 
of Brahman-consciousness, for we know them only as witnessed by the 
Self, which is eternal consciousness (pramcLnadisadhakatvena nityadrfti - 
sjabhavasya brahmanafy siddhatvat tadasambhzvanz nasti). 

[ 620 ] 

Why should the assertive statements (like tat tvam asi), 
which impart Brahman-knowledge, not be regarded as 
valid? Even an injunctive text by itself cannot have 
validity independently of this consciousness. 

Independently of injunctive texts, the Upanisadic texts which are 
assertive have validity on their own, since they convey the knowledge 
of Brahman, which removes ignorance and its effects. It is the nature 
of a pramana to make known what is otherwise unknown (ajneita- 
jnapakam ). Judged by this criterion, the Ved&nta texts which are asser¬ 
tive must be considered to be valid. 

Further, even an injunctive text which enjoins something cannot 
have validity unless what it enjoins is made known by the Self which is 
consciousness, for an injunctive text by its very nature is insentient: i.e., 
an injunction cannot make itself known in the absence of consciousness 
(naca jadasya niyogasya yathoktamanubhavamantarena manatvamanumantum 
Sakyate .) 
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[621 ] 

^M^3ifcliqi c!%qt32?3^q^{?T || 

If it be said that the text, “He shall see the Self," is 
injunction (that enjoins the knowledge of the Self* its 
work comes to an end) after commanding the person to 
acquire the knowledge of the Self. 

The Niyogavadin insists on the need for an injunction in respect of 
Self-knowledge. He argues that texts like “He shall see the Self/' which 
are injunctive, enjoin the knowledge of the Self. ^ If so, we would like 
to know whether the nature of the Self is revealed by the injunctive 
text or by the assertive text. The nature of the Self cannot be made 
known by the injunctive text, because the latter has its purport only in 
enjoining the acquisition of the knowledge of the Self, and not in im¬ 
parting the knowledge of the Self. The injunctive text here enjoins that 
one should inquire into Brahman ( brahma-jijnasfi kartavyft). It does not, 
however, reveal the nature of Brahman. So the nature of Brahman can¬ 
not be had from the injunctive text. 

[ 622 ] 

qcT: | 

fags-# 3^ ^rg^Tf gg&wji 

Since an injunctive text commands a person to do 
what is directed by it without any reference to the nature 
of the object, it cannot reveal the nature of the object. 

An injunctive text enjoins some action to be done. It does not 
purport to reveal the nature of the existent object. If so, an injunctive 
text like "He shall see the Self" does not have validity in respect of 
what is existent, viz.. Brahman-Atman. 

[ 623 ] 
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Though prompted even by one hundred injunctive 
texts a person cannot accomplish an act, if it is impossible 
for him to do. He is competent only in respect of that 
which is possible for him to do. 

Knowledge does not fall within the scope of an injunction, because 
it is not something which can be done, or undcre, or otherwise done 
by a person at will. An action which is to be accomplished is 
dependent on a person ( purusatantra ), b u t knowledge of an object is 
dependent on the object as well as on the pramana(pr<i7nana-vasia-tantra). 
Since knowledge is not dependent on the will of a person, it is not 
something which can be accomplished by him, though prompted by 
hundreds of injunctive texts. But the position is different in the case 
oi yaga, etc., which are dependent on the will of a person. Wbh regard 
to these, he is free to do, not to do, or do it otherwise. Further, he can 
accomplish all these acts. So unlike these acts, knowledge does not 
fall within the scope of an injunction. 

[ 624 ] 

sqiq-ifcf Siq^TcT: I 

One may try to hold the view that Brahman is known 
from the assertive text. But since the latter is made sub¬ 
sidiary to the injunctive text, it cannot independently 
reveal the nature of the object (viz. the Self). 

In verse (621) it was stated that an injunctive text cannot impart 
the knowledge of the existent Brahman. Now the other alternative, 
viz. whether an assertive text, which is construed by the Niyogavadin 
as subsidiary to an injunctive text, can convey the knowledge of 
Brahman is taken up for consideration. So long as an assertive Sruti 
text, without being given an independent status, is construed as subsi¬ 
diary to an injunctive text, it cannot have any independent validity in 
respect of what it conveys. In short, it cannot, under the circumstances, 
reveal the nature of Brahman. 
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[ 625 - 627 ] 

*Iiq£cT || 

•s 

5T^?fq fSRT\ 5«on3^i^I^^5IRI^sfq f| I 

Those who would never transgress the scriptural 
injunctions may even eat their own flesh and give up their 
dear lives, since these acts can be accomplished by them. 
Though a person is commanded by the text, "One should 
boil iron pieces/' to do an act which cannot be accomplish¬ 
ed when compared with others, (he does net do it). 
(Though - knowledge cannot be accomplished by an act) 
in any way whatsoever, a person who undertakes to do 
will do that like a thief who did the work of Kandu. 

Since knowledge is not dependent on the will of a person, it is not 
something to be accomplished by an act being commanded by an 
injunction. What is possible alone can be done by a person, and not 
what is impossible. A person who is a devout follower of the Veda will 
readily eat his own flesh, and give up his life if he is commanded to do 
so, because these acts can be accomplished. But he can never do the 
act of boiling iron pieces, for it is impossible for him to do that, even 
though he may be commanded to do that by the Veda. In the same 
way since knowledge is not something to be accomplished by the will of 
a person, one will not undertake to do that, even though he may be 
commanded by a Vedic injunction. If a person chooses to do that, 
believing that he must do as directed by the injunction, he will subject 
himself to physical pain and hardship as he has undertaken to do what 
is impossible for any one to do. 

The allusion in the verse is to a thief who took shelter in the house 
of Kandu. The thief started doing the work assigned to him by 
Kandu, though he was not really competent to do that work. The 
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police who came there saw him when he was doing the job very 
awkwardly* They decided that he must be the thief and arrested him* 
Just as the thief landed in difficulties by doing what was not possible 
for him to do, so also a person who aims at accomplishing knowledge 
as a piece of work to be done will court physical pain and hardship 
without, however, achieving his goal* 

[ 628 j 

a alqiaFcTtiatai I 

a aai a as&fa ii 

Brahman-knowledge will not arise even from medita¬ 
tion, as it has been stated by Sruti and smrti texts, “In 
whichever form one meditates upon Him/* and ‘'Him 
alone a person reaches" respectively, supported by 
reasoning. 

This verse and the following one state that Brahman-knowledge 
cannot be obtained through meditation. 

The practice of meditation as directed by Scripture may lead to 
the attainment of the conditioned Brahman, a fruit which is different 
from Brahman-knowledge ( jnanatirikiaphalam ). Two scriptural 
passages, one from Sruti and another from smrti , are cited in the second 
line of the verse in support of this view* The Mudgala Upanisad (III, 3) 
says. "In whichever form one meditates upon Him, one becomes that 
alone" {tarn yathUyathopasate tadeva bhavati). The Bhagavadgxta (VIII, 6) 
declares, "Him alone, O son of Kunti, reaches he by whom the thought 
of that being has been constantly dwelt upon." Anandagiri remarks 
that the resoning referred to in this context in support of these scrip¬ 
tural passages is the well-known tatkrqtu-nyaya contained in the Brhad- 
Uranyaka (IV, iv, 5) which says: "As is his desire, so is his will; as is 
his will, so is the deed he does; whatever deed he does, that he attains." 

[ 629 ] 
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If meditation does not comprehend the real nature 
of Brahman, then it cannot give rise to Brahman-know¬ 
ledge. The cognition of silver, which is constantly 
repeated, cannot give rise to the knowledge of nacre. 

It may be argued chat, though meditation does noi give rise to 
Brahman-knowledge, it may nevertheless be helpful to its attainment. 
This argument cannot be accepted. Since what accrues as a result of 
meditation is different from Brahman-knowledge, the practice of 
meditation for any length of time cannot be helpful in any way to the 
attainment of Brahman-knowledge. Just as the repeated contem¬ 
plation on the idea of the illusory silver does not and cannot give rise 
to the idea of shell, so also the repeated contemplation on what is other 
than Brahman-knowledge cannot give rise to Brahman-knowledge. 

[ 630 ] 

If the Self could be seen, then injunction would be 
possible in respect of (the knowledge of) the Self (or 
meditation on the Self). Since the seeing of the Self is 
denied (by the Sruti text), injunction is not possible here 
in respect of the supreme Self. 

The critic may argue that the Brhad&ranyaka text (IV, v, 6), 
"Verily, the Self should be seen," enjoins the knowledge of the Self, or 
meditation on the Self. But this will not do. Only if the Self could be 
seen or known, injunction would be possible. The truth is that the 
Self can never be seen. The Brhadaranyaka (III, iv, 2), for example, 
says: "You cannot see that which is the Witness of the vision." The 
Katha Upanisad (I, iii, 15) says that Brahman is soundless, colourless, 
etc. These sruti texts indicate that Brahman cannot be seen or known* 

Anandagiri says that the word Utmani which occurs in the first 
line must be understood as atmajnane tadupasane va. 
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[631 ] 

ftqfrngsiNNi i 

n f| qWl a q*T35J!^: II 

(The Niyogavadin argues:) “The nature of the object 
is made known (by the assertive Sruii text) only in associa¬ 
tion with an injunctive text. An assertive text which is 
independent of an injunction 2 nd which is a restatement 
has, indeed, no validity/' 

This verse states the purvapaksa of the Niyogavadin. According to 
this argument, if an assertive Sruti text is not construed along with an 
injunc + ive text, it will be, in so far as it conveys information about an 
existent object; just a restatement; and this will be prejudicial to its 
validity. The only way to preserve its validity is to make it subsidiary 
to an injunctive text. 

[ 632 ] 

m mi 1 

wM cTTt^j: li 

It is not so, because action alone is enjoined by the 
injunctive texts, and a person can be directed by them 
only in what is to be accomplished. How can he be im¬ 
pelled by them in respect of the existent reality, since it is 
not what is to be accomplished. 

This verse refutes the purvapaksa stated in the previous verse. 

The Niyogavadin argues that the Vedanta texts which are assertive 
are in need of injunction. Let us examine how he would try to justify 
his standpoint. Two possibilities are open to him. He may argue 
that the Self falls within the scope of an injunction. Or, he may 
argue that the knowledge of the Self falls within the scope of an injunc¬ 
tion. The first alternative is not tenable. Action alone which is to be 
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done is enjoined by an injunctive text. Since its scope is restricted 
to what is to be accomplished ( scLdhya ), the Self which is existent 
(siddha-vastu) can never be the subject of an inj unction. 

[ 633 ] 

l%fe II 

The knowledge of the Self, too, is not enjoined here 
by the injunctive texts, for from the general injunction, 
“Every one shall study his ov/n section of the Veda it 
will take place. 

Let us now consider the other alternative, viz., the knowledge of 
the Self ( dtma-jndna ) is the subject of an injunction. There are two 
possibilities here. Is the Self-knowledge, which is conveyed by iabda, 
the subject of an injunction? Or, is it some other knowledge? If the 
former, then does it require an injunction for its origination ( svotpat - 
tyartham) or for bringing out its result ( svaphalartham )? A special in¬ 
junction is not required in respect of the origination of Self-knowledge. 
There is the general injunction ( samznya-vidhi) t viz., "Every one shall 
study his own section of the Veda ” Following this injunction, a person 
begins the study of the Veda and thereafter is interested either in the 
ritual-section ( karma-kftnda ) of the Veda or in the knowledge-section 
( jncina-kanda) depending upon the purity of mind and other qualifi¬ 
cations he has attained. A person who resorts to the study of the 
Vedanta as a result of the general injunction attains the knowledge of 
the Self therefrom. No special injunction is, therefore, needed for the 
origination of Self-knowledge. 


[ 634 ] 
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Just as the knowledge of karma (which arises from the 
general injunction) does not require another injunction, 
even so the knowledge of the Self does not arise from 
another injunction. 

Just as the knowledge of karma , which a person attains, can. be 
accounted for in terms of the genera! adhyayana-vidhi without bringing 
in a separate injunction, so also the knowledge of the Self which a 
person attains can be explained in terms of general adhyayana-vidhi 
without resorting to a separate injunction. 

[ 635 - 636 ] 

a § \\ 

n 

(The Niyogavadin argues:) “Let it be so if, in the 
absence of an injunction, it is understood by men that 
Self-knowledge is the means to the end desired by man; 
but it is not understood (by men without an injunction). 
That the knowledge of the Self is conducive to the good 
of man is known only from an injunction. This cannot be 
known from another pramdna. Nor can it be known from 
the assertive text that reveals the Self.” 

These two verses state the argument of the Niyogavadin . 

In verse (634) we have shown that a separate injunction is not 
required for originating Self-knowledge. The Niyogavadin now takes 
his stand on the other alternative and argues that a separate injunction 
is needed for knowing that Self-knowing is conducive to the purusartha . 
Assuming that heaven is the purusartha to be obtained through Self- 
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knowledge, he argues that we can know this only through an injunc¬ 
tion, and not through assertive texts like tat tv am asi or through seme 
other source. 

[637 j 

It is not so, because here knowledge has no other 
result, however minute, than revealing the object to be 
known. 

This verse refutes the argument of the NiyogavMin.. 

The work of knowledge consists in the manifestation of an object. 
Determination or ascertainment of the nature of the object known is 
the only result of knowledge. Without revealing the nature of the 
object, the knowledge of that object cannot arise. Since knowledge is 
conducive to its result, viz., the manifestation of an object, of its own 
accord, there is no need for injunction. 

[ 638 ] 

f% f^TcT: II 

Since the knowledge of the Self can arise even 
without a separate injunction other than the general one, 
viz., "Every one shall study his own section of the Veda,” 
please tell, what is the purpose served by an injunction? 

The NiyogavMin may argue in a different way. It may be con¬ 
ceded that knowledge of its own accord gives rise to its result, viz., 
the manifestation of an object, and that it does not seek the help of an 
injunction in this regard. But knowledge must first come into existence. 
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In the absence of an injunction, the Niyogavadin argues, knowledge 
cannot arise at all. It means that knowledge, according to this argu¬ 
ment, is in need of an injunction in order thai it may come into 
existence. 

This argument is untenable. It has already been stated that the 
adhyayana-vidhi. viz., "Every one shall sludv his own section of the 
Veda” is enough to prompt a person to undertake a formal study of 
the Veda . In the course of his study, he obtains the knowledge of the 
Self from the Sruti texts like tat tvam asi. No other injunction is requir¬ 
ed for this purpose. 

[ 639 - 640 ] 

•\ 

(The Niyogavadin argues:) “It is not the case (that 
the knowledge of the Self which arises from the Vedanta 
text is what is enjoined). But it is argued that another 
knowledge of the Self different from this, which is non¬ 
relational, and which is obtained through means (like $ama> 
dama , etc.) is what is enjoined. This knowledge of the 
supreme Self is different from the knowledge which arises 
from the Sruti text/' 

Verses (639) to (647) state the view of the Niyogavadin . 

The iabda-jnana, i.e , the knowledge which arises from the Upani- 
sadic text is mediate (parok$a) and involves relation ( samsr$ta ). The 
Niyogavadin argues that it is not this knowledge that is enjoined, but a 
different knowledge which is non-relational ( asamsrsta ) and immediate 
(aparoksa ) that is enjoined. The latter is obtained through the repeated 
contemplation on the sdbda-jndna along with the practice of the con¬ 
trol of the mind, control of the senses, etc. 



610 TAITTIRIYOPANISAD-BHASYA-VARTIKA 

'[ 641 ] 

S3 

cRqrsn^nfeq^ici qfc^cf w 

^ SO 'N 

“By the knowledge arising from the Sruti text Brahman 
cannot be comprehended in the same way as objects like 
jar are comprehended because Brahman cannot be denot¬ 
ed by a sentence/' 

ScLbda-jnana is the knowledge which arises from the words which 
constitute a sentence. While objects like jar fall within the scope of 
Sabda-jnana. Brahman does not. A sentence, according to this argument, 
conveys a related sense (samsr§ta-visayo)\ but Brahman, which is pure, 
undifferentiated consciousness, which is one and non-dual, cannot be 
denoted by a sentence (samsargarupo viH§tarupo va vcikyclrthah, akhandai - 
karasasya brahmanastadatmakatvcZsambhavclt ). Since Brahman cannot be 
comprehended by &abda-jn(ina, there is the need for another knowledge 
which can comprehend Brahman. 

[ 642 ] 

emfsrfgft smicncp^Tj 
ere? 3^TqiWteq>5qjl 

“The sentence-sense, as understood by those who 
know the import .of a sentence, consists, indeed, in the 
relation among the different word-senses. We do hold that 
a (scriptural) sentence is the source of knowledge (of Brah¬ 
man). But since Brahman does not fall within the scope 
of a sentence, it cannot be denoted by a sentence." 

The Niyogavadin continues his argument in justification of the view 
that Brahmap. cannot be comprehended by iabda-jnana . A sentence 
consists of a group of words. Each word in a sentence has its own sense; 
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and the words combining with each other constitute a sentence. From 
the combination of words in a sentence there arises the sentence-sense 
(vakyartha ). A sentence will, therefore, convey only a related sense. 
Such being the nature of a sentence, Brahman, the non-dual, pure, 
undifferentiated consciousness, cannot be made known by the Upani¬ 
sadic text. This does not, according to the Niyogavadin, deprive the 
Upanisadic text of its validity as a p^amana. 

The Niyogavadin readily admits that the Upanisadic text is the 
pramana for Brahman. At the same time he maintains that, the nature 
of Brahman being what it is, it cannot be made known by the Upani¬ 
sadic text. 


[ 643 ] 





"We are thus compelled to admit that Brahman is 
comprehended by another knowledge (different from that 
produced by a sentence).” 

(Objection:) If it is not admitted that Brahman can 
be comprehended by the knowledge which arises from a 
sentence, then Brahman is not the subject-matter of the 
Veda . (The Niyogavadin replies:) "It is not so. (Brahman) 
is assuredly the subject of Vedic teaching/' 

It may be objected that the argument of the Niyogavadin will lead 
him to say that Brahman is not the subject-matter of the Vedic teaching. 
The substance of the objection comes to this: if Brahman cannot be 
revealed by the Vedic text, then it cannot be the subject-matter of the 
Vedic teaching; without being vedavakyartha , Brahman cannot be 
vedartha. Since the Niyogavadin maintains that Brahman is not veda¬ 
vakyartha, he must also maintain that Brahman is not vedartha . 
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The Niyogavarfin does not see any force in this argument. He 
maintains that while Brahman is vedartha , the subject-matter of Vedic 
teaching, it is not vedavakyartha, what is comprehended by the Vedic 
text. Brahman, according to him, is vedartha, because it is directly 
known by the knowledge which arises as a result of the repeated con¬ 
templation on the knowledge conveyed by the Vedic text ( vedavakyol - 
ihajnandbhyasa-sadhya-sak§dtkdra-laksana-jndnagamyatvat vedarthatvam 
brahmanah siddhyati). 


[644 - 645 j 


(Objection:) If Brahman is not denoted by a sen¬ 
tence, how can it be the subject of Vedic teaching? (The 
JViyogavadin replies:) “Because of your command. Brahman 
will not be the import of a sentence, for the latter is not 
dependent on the effort of man. The Self is not compre¬ 
hended by the knowledge which arises from a sentence, 
because it is not conveyed by the sense of a word/' 

What sense a sentence conveys is not, says the Niyogavddin , depen¬ 
dent on the will of a person. One cannot decide according to one's 
liking that “This is the meaning of a sentencee.” Because of some¬ 
body's command, Brahman will not be the sense conveyed by a 
sentence ( vdkydrtha ). 

It is no argument to say that, just as dharma is both vedartha and 
vdkyartha , so also Brahman could be both vedartha and vdkyartha . There 
is, says the Niyogavadin , a basic difference between the two cases. 
What is possible in the case of dharma is not possible in the case of 
Brahman. Dharma can be the sense conveyed by a word (padartha ), 
and so it can also be the sense conveyed by a sentence {vakydrtha). 
But Brahman cannot be the sense conveyed by a word. It can be 
referred to by a word only if it has certain features Yxkzjati, guna , 
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relation, etc., necessary for the usage of a word. Since Brahman has 
none of these, it cannot be referred to by a word: Brahman, that is to 
say, is apadartha . Since it is apadartha, it cannot be vakyartha. Sum¬ 
marising the position of the Niyogavadin, Anandagiri writes: padasya - 
arthatvena brahmctnanvayad- brahma no'pad&rthatvad-dharmavailaks a jyanna 
vakyajaryajnfin agamy at va m . 

[ 646 ] 

q^FTi II 

"Even if Brahman is conveyed by a word, it cannot 
be the import of a sentence, since the work of words 
(when taken severally) comes to an end after conveying 
their sense in a general way." 

The Niyogavadin continues his argument to show why Brahman 
cannot be the import of a sentence. 

Let us concede for the sake of argument that Brahman can be 
conveyed by a word. Even then, the Niyogavadin argues. Brahman 
cannot be the sense conveyed by a sentence. Every word, when taken 
by itself, conveys its sense in a general way. For example, the word 
“cow" when uttered conveys its sense in a general way (sam&nya-vis aya). 
It does not say anything specific about it — whether it is the subject, of 
the object, or the instrument, etc. Only a sentence can convey a speci¬ 
fic meaning (vifesa-vi§aya). Even if it be granted that Brahman could 
be referred to by a word, it cannot be the import of a sentence, be¬ 
cause it is nirviSesa . There is no specific characteristic in Brahman as 
a result of which it can come into relation with anything. In fact, 
Brahman, according to the Advaitin, is devoid of all characteristics, 
general as well as specific ( samanya-vifesabhava-Sunyam ). And in the 
absence of any feature necessary for the application of word, it cannot, 
indeed, be referred to by a word. The Niyogavadin concludes that 
Brahman cannot be conveyed by a word. It would follow from this 
that it cannot also be conveyed by a sentence. 
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[ 647 ] 

3is^*3^fci ftsw ii 

“Being not denoted by a word, (Brahman cannot be 
denoted by a sentence); and what cannot be denoted by a 
sentence cannot be conceived by speech. So the (non-rela¬ 
tional, direct) knowledge, “I am Brahman”, is not the 
import of a sentence.” 

The argument of the Niyogavadin which commenced in verse (G39) 
is concluded in this verse. 

Though Brahman cannot be directly referred to by a word, should 
it not be said that it can be indicated by implication ( lak$ana)7 Even 
this, says the Niyogavadin, is not possible. If an object can be directly 
referred to by a word, it can be indirectly indicated by some other 
word. For example, the word tira directly conveys the sense of a bank. 
It is possible to say that the word "Ganges'' in a particular context 
conveys the sense of a bank through implication. If an object cannot 
be directly referred to by a word, then it cannot be indicated by im¬ 
plication through another word. The difficulty in the case of Brahman 
is that it cannot be stated by any word; if so, it cannot also be indicat¬ 
ed by implication (laksanft) through another word. It only means that 
Brahman cannot be the import of a sentence directly or by implication. 

How do we, then, obtain the direct, non-relational knowledge of 
Brahman? When the indirect, relational knowledge conveyed by the 
Upanisadic text is constantly meditated upon, there arises therefrom 
the immediate, non-relational knowledge: "I am Brahman." The 
Niyogavadin argues that it is this immediate, non-relational knowledge 
which is enjoined. 

f 648 ] 
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In order to refute the view lha.t Brahman is known 
from the Vedanta text) only in association with an injunc¬ 
tion, there is the verse (yato vdco nivartante , etc.) which 
las been explained by us. 

The argument of the Niyogavadiri is not acceptable. The siddhctntin 
says that the verse: “That from wtuch words return along with the 
Tiind, without reaching it," provides the answer to the argument of 
he Niyogavadin. 


[ 649 ] 

zi fWTcr: I 

mm feruci n 

'O 

‘‘This is the object known/' <f This is knowledge," ff I 
am the knower/ — each of these being always perceived 
as distinguished from one another, there is no ignorance 
in respect of these to the Self. 

With a view to show how the verse yato vaco nivartante aprapya manasa 
saha contains the answer to the argument of the Niyogavadin , the 
siddhantin first of all establishes that the not-Self is illusory. Ordinarily 
our claim to know anything involves three factors, viz., the knower 
(jnata), the object known (jneya)> and the resulting cognition (jnfina), 
which are not-Self (anatmft). These three factors are always 
known to us. Every person knows that he is a knower, that there are 
objects known by him, and that he has knowledge of them. He also 
knows that the knower is different from the known, and that the result¬ 
ing cognition is different from both the knower and the known. Since 
they are always known to the Saksin, the Witness-consciousness, there 
is no scope for pramana in respect of them. A pramana makes known 
what is otherwise not known. These three factors are given to us in our 
experience, but still they are not known through a pramana . Their 
status is no better than that of an illusory snake which is exprienced or 
cognized, even though it is not known through a pramana . They are 
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experienced, because they arc illumined by the. Witness-self ( sdksi - 
bhasya ). The Self alone is real, while the not-Self comprising jnatd , 
jneya , and jnanam are illusory. 


[ 650 ] 

<7 gpRfnsq f %: }| 

The Self which is the witness of all cognitions cannot 
have a nature other than that of pure consciousness. It 
is not known to be such because of illusion. 

It may be argued that the Self which is ever existent is always 
known like the jndtd, jneyam and jnanam, which are not-Self. So the 
Self is not what is to be known through a pramdna . In other words, 
the Self, according to this arguument, must be treated as illusory like 
the not-Self. 

This argument is not sound. The Self is of the nature of the self- 
luminous consciousness. It is the Witness of everything known and 
unknown ( jndtamajndtamapi vastu sdksicaitanyasya visayo hi). It is the 
locus on which everything including avidyft is superimposed. That 
which is the locus of avidyS cannot itself be illusory. Being of the 
nature of eternal consciousness, it cannot have a different nature. It is 
on account of avidya that we fail to grasp its nature. 

[651] 

The Self has nothing in it to cast off and has nothing 
to acquire. Since it is the witness of these, it is by its very 
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nature immutable. And also, it is the witness of the 
knower, etc., because of its association with avidya which 
is the cause of the knower, etc. 

In the two perceding verses it has been shown that the Self is real, 
and that ii is self-luminous consciousness. This verse seeks to show 
that the Self is immutable ( kutastha ). The Seif has nothing in it which 
is to be abandoned. Nor does it require anything which is to be 
acquired. The notion of giving up or acquiring anything presupposes 
duality, which is due to avidya, The Self is said to be the witness 
as ii were to everything only from the standpoint of avidya (ajnanad- 
atmanah saksitvam ). It can be the witness to something — the knower, a 
mental state, etc. — only if something else, a second entity exists A 
witness implies something which it witnessed. But in reality there is 
nothing else than the Self. If we say that the Self is the witness, it is 
by presupposing avidya which is responsible for the perception of 
duality. 


[ 652 ] 

The intellect assumes these forms: know this/' 

and “I do not know this/' It is the seat of recognition. 
The perceiver alone has the two forms (mentioned earlier). 

According to Advaita, while the Self is pure consciousness, the 
internal organ, which carries the reflection of consciousness, is the 
knower ( jiiata ). In accordance with the modification it undergoes, it 
is spoken of as being in a state of knowledge or ignorance. So know¬ 
ing something and not knowing something are the characteristics of. the 
internal organ; they have nothing to do with the Self which is free 
from characteristics ( nirviiesa ). Even the work of self-identity or 
recognition ( pratyabhijna) belongs to the internal organ and not to the 
Self ( pratyabhijnavrtterantahkaranairayatvoU na tasyatma&rayatvam ). 
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[653 J 

1^4M HFWIII 

Since the Self which transcends all the sheaths is by its 
very nature devoid of distinctions, it is not proper to say 
that it assumes (different) forms like the internal organ 
which is not-Self. (The internal organ) which is the seat 
of recognition (is also the seat of other distinctions). 

[ 654 ] 

sfcRJi^TFqcr. nie ^qif^iitej? I 

Wl 5^rf*I5rHT% II 

Having the impression of the object seen in percep¬ 
tion, the knower, (i.e., the internal organ which carries 
the semblance of consciousness), recognizes it, when at a 
different time and place it assumes the form of the same 
object presented to it, remembering the earlier experience. 

The nature of recognition ( pratyabhijnft) to which reference was 
made earlier is now explained in this verse. 

[ 655 ] 

All this is the fault of the intellect — that it assumes 
the forms of external objects, that it appears as the in¬ 
ward Self and as consciousness. This (change of forms) 
cannot take place in the Self, because it is immutable. 

This verse refutes the view that the Self is the knower ( jn&t(Z). 
The internal organ, which undergoes modifications is the knower due 
to the semblance of consciousness in it. 
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[ 656 - 657 ] 

*m f^rai^rrsnimsT ii 

fa#q^*n=n?qiq e4?I^?f^Wrr: II 


By the method of agreement in presence and in 
absence, (the spiritual aspirant) sets aside all external 
objects which (when being perceived) arc in the form of 
the mind, (as they are not invariably present) in waking, 
dream, and deep sleep states, and knows the pure 
consciousness, which is invariably present in all states and 
which cannot be conveyed by a sentence, through the 
intellect which shines in the form of consciousness. (To 
such a spiritual aspirant, the mental mode) produced by 
texts like tat tvam asi , after negating the not-Self which is 
inconstant, burns the entire ignorance and makes known, 
indeed, the unconditioned reality. 

After hearing the Vedanta texts ( travana ), a spiritual aspirant must 
critically reflect ( manana ) on the content of the Vedanta texts. Applying 
the method of agreement in presence and in absence (anvaya-vyatireka), 
he understands that, while other factors such as the sense, and the 
mind are not uniformly present in the states of waking, dream, and 
deep sleep, the Self which is pure consciousness is uniformly present in 
all the three states. He then realizes the non-relational Brahman 
through the unitary mental cognition ( akhandakaravrtti-jnana ) obtained 
from the Sruti texts like tat tvam asi . 

[ 658 ] 

cqpg%: II 
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As in the case of the ether in a pot and the ether out¬ 
side it, so also because of the co-ordinate relation of the 
words "That"' and "Thou” (in the Sruti text "That Thou 
art)/' by the removal (of incompatible factors denoted by 
them), the direct non-relational sense takes place to us 
(from the text). 

Though ether {nk&fa) is one, we speak of the ether enclosed in a 
pot ( ; ghotakasa ) and the all-pervasive ether ( mahakasa ) outside it. It 
appears, on account of the limiting adjunct that, while the ether 
enclosed in a pot is limited, the ether outside it is vast. Strictly speak¬ 
ing the ether, which is free from these distinctions, is one. When a 
person says, “The pot-ether is the vast-ether/* (ghaiakZfo mahakaSah ) 
from the co-ordinate relation between the two words in the sentence, 
we get the sense that the ether is one by removing the incompatible 
factors, viz., its limited state in the one case and its vastness in the 
other. In the same way, the co-ordinate relation between the two 
words tat and tvam in the text tat tvam asi helps us to realize the oneness 
of consciousness by removing the adjunct-based incompatible factors 
between the jiva -consciousness and Iivara -consciousness. The know¬ 
ledge that we get from the Sruti text tat tvam asi in this way is avakyartha , 
because it is not obtained by means of the construction (anvaya) of the 
meanings of the words in the text. It is iabda-jneina, because it is 
conveyed by the 4 rati text. 


r 659 ] 

m ii 

Since the non-relational Brahman is thus directly 
known from the sentence, the entire argument (of the 
Niyogavadin) that this (knowledge of the Self) is different 
from the one (conveyed by the fruti text) carries no weight 
like the husk of a grain. 
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[ 660 ] 

^l#5f cF?£g ^ || 

•\ O 

Ignorance, error, and doubt are found to arise only 
in respect of objects like pot, but not in iespect of the 
cognizer, the cognition, and the Witness-consciousness. 

The opponent now argues in a different wa/. Though the know¬ 
ledge of the non-relational Self is obtained directly from the Sruti text 
itself, another knowledge different from the &abda-jnana is required for 
the purpose of removing ignorance, etc. And for getting this "another 
knowledge", injunction is required. 

With a view to show that even this argument is untenable the 
siddhantin first of all explains that ignorance ( ajnetnam ), erroneous 
cognition ( anyatha-jnanam ) and doubt (samSaya-jnanam) are possible 
only with regard to objects like pot, etc. For example, a person may 
say that he is ignorant of a certain object (say, a lamp-post), or he may 
cognize it erroneously as a man, or he may doubt whether it is a lamp- 
post or a man. But none of these is possible with regard to the knower 
(jnata) or the cognition through a mental mode (vrtti-jnana) or the 
Witness consciousness (sfiksl-caitanya). This will be explained in the 
sequel. 

[ 661-662 ] 

II 

-e* ‘ 

The three, viz., ignorance, error, and doubt, are not 
possible even with regard to the (mental) cognition, for, 
being directly perceived without any interruption, it does 
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not require another pramdna. Since a cognition, whether 
it is dubitative or certain, manifests itself to the knower 
without any interruption, it does not require another 
pramdna . 

These two verses explain how ignorance, error and doubt arc not 
possible with regard to a cognition obtained through a mental made. 
As a cognition takes place, the knower knows it directly. He cannot 
be either ignorant or mistaken about it. Nor can he entertain any 
doubt about it. The cognition which he has obtained is the basis of 
all that he does ( vyavah&ra .) So it does not require "another knowledge'’ 
for its manifestation. 


[ 663 ] 

fMlcl I 

The three, viz., ignorance, error, and doubt are not 
certainly possible even in respect of the knower, (because 
he is directly present before the Witness-consciousness). 
Such being the case, what more need to be said in respect 
of the eternally luminous, pure Self? 

The knower is directly illumined by the Witness-self; so 

neither ignorance, nor error, nor doubt is possible in respect of the 
knower. If ignorance, etc., are not possible with regard to both the 
cognition and the cognizer, it would follow that they are not equally 
possible even with regard to the Witness-consciousness, which reveals 
both the cognition and the cognizer. The Witness-consciousness is 
self-luminous in the sense that, while it reveals other things, it is not 
revealed by any other thing. In short, there is no need of "another 
knowledge" as stated by the opponent for the purpose of removing 
ignorance, etc., in respect of the cognizer, cognition, and the Witness- 
consciousness. 
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[ 664 ] 

c.\ 

I! 

^■Si C NS -V 

Further, the Self, which is free from all difference 
and which does not form the direct import of a sentence, 
is experienced by us in deep sleep. (And this experience) 
is not an illusion, because it is supported by the authority 
of Sruti . 

Since everyone experiences the Witness-self in deep sleep, there is 
no need of ”another knowledge” referred to by the opponent. The 
BrhadcLranyaka text (IV, iii, 23) speaks about the Witness-self in the state 
of deep sleep as follows: “That it does not see in that state (of deep 
sleep) is because, although seeing then, it does not sec, for the vision of 
the witness can never be lost, because it is immortal.” One cannot, 
therefore, dismiss the experience of the Witness-self in the state of deep 
sleep as an illusion. 


[ 665 ] 

m&fa wi *rqji 

Since consciousness which constitutes the nature of 
the Self (is constant), and since the not-Self is inconstant, 
the knowledge which is ever-existent in Brahman-Atman 
(manifested by the mental mode) removes ignorance. 

As a result of the study of the iruti texts followed by reflection 
thereon, there arises the appropriate mental mode ( buddhi-vrtti) which 
manifests Brahman-consciousness. The idea here is that, since the 
internal organ is pure {svaccha-dravyat-vat), it is capable of reflecting 
Brahman-consciousness ( nedamahahkarasya cidabhivyanjakatvam cidava - 
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bhasakatva/h, kintu citpratiphalanagrahakatvam). It is not pure conscious¬ 
ness as such, but consciousness reflected in the appropriate mode of 
the internal organ alone that serves to remove ignorance. There is, 
therefore, nn need for “another knowledge" which is the subject of an 
injunction as argued by the opponent. 

[ 666 ] 

II 

Distinctions such as what is known and what is not 
known, knowledge and ignorance, and one who knows 
and one who does not know, are not in the Self, for these 
(distinctions) exist to us on account of the Witness-self 
alone. 

It cannot be said that injunction is required for removing the 
distinctions such as the cognizer, the thing cognized, the resulting 
cognition, etc., that exist in the Self. It is only the Witness-self that 
reveals to us these distinctions such as the cognizer, etc. But for the 
Witness-self, we will not be able to say, “I am the knower," “This 
object is known by me," “I am ignorant of that object," “I have this 
cognition," etc. The Self is, indeed, free from all these distinctions. 
In fact, the Self as such is not even the Witness of all these distinctions, 
because these distinctions do not exist in reality (saksinah sUksitvamapi 
vastubhutam nasti ). So long as there is vyavahara , we speak of the 
Witness-self. So there is no need of injunction for removing the alleged 
distinctions. 


[667 ] 

I 

2P-JT>lpp!cTT 3 qMt II 

Moreover, an injunction can command a person to do 
his action by the force inherent in it. But the knowledge 



BRAHMAVALLI 625 

of an existent thing is dependent on the object and not on 
the will of a person. 

There is no scope for injunction in respect of the knowledge which 
arises from a pramdna. The work of an injunction is restricted to 
commanding a person to do a certain action. A.n injunction has 
nothing to do with the knowledge which arises from a pramana ( pramana - 
jnSna). Two things are required for obtaining the knowledge of any 
object: (i) the appropriate pramana and (ii) the object which is to be 
kno.vn. In short, pramdna-jndna is pramdna-iantra as well as vastu-tantra. 
So it does not fall within the scope of an injunction. 

[ 668 ] 

S3 

If a person knows the meaning, 41 This is thus/' and 
“That is not thus/' (from the ritual-section of the Veda) in 
the absence of a separate injunction, why can he not 
know the meaning of the text tat tvam asi from the text 
itself which has the power to convey the meaning? 

There is no difference in respect of understanding the meaning of 
a karma-vakya, an injunctive text which enjoins a certain action, con¬ 
tained in the ritual-section of the Veda ( karma-kdnda ) and an assertive 
Vedanta text contained in the knowlegde-section of the Veda ( jndna - 
kanda ). In order to understand the meaning of a text which enjoins 
an action, a separate injunction is not required. The knowledge of the 
action to be done takes place from that text itself without that know¬ 
ledge being enjoined by another injunction. In the same way from 
the assertive Vedanta texts such as tat tvam asi we get the knowledge of 
Brahman-Atman, without that knowledge being enjoined by an injunc¬ 
tion. 

[ 669 ] 

fofsnEWET: ^ ftffecT: I 
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An injunction has its purport in an action to be done 
but not in the agent, etc., because the latter are already 
existent. That one and xhe same sentence can convey 
many senses is also not admitted by you. 

The futility of injunction in respect of the Self and its knowledge 
can be vindicated in yet another way. Only an action which can be 
accomplished can be enjoined. The agent, etc., are existent objects, 
and so they do not fall within the scope of an injunction. There is also 
another difficulty. If it be said that knowledge falls within the scope 
of an injunction, then the injunctive text has its purport ( tatparyam ) in 
what is enjoined ( vidkeya ) and not in revealing the nature of the object; 
and in order to reveal the nature of the object, a text other than the 
injunctive text is required ( vidhivakyasya karyaikaparatvad vastubodhaknm 
vakyantaramavasyamnnve§tavyamiti tatparyam ). The Niyogavadin cannot 
argue that an injunctive text has its purport both in enjoining know-* 
ledge and in revealing the nature of the object, for a sentence has its 
purport only in one thing. 

[ 670 ] 

The difference between an assertive and an injunctive 
text is, indeed, immediately known (by the auditory sense 
even as they are uttered). If it be said that perception 
cannot always be relied upon, then what has been said by 
the omniscient sage (Jaimini) is futile. 

The Niyogavadin cannot argue that all sentences are injunctive 
and that there are no assertive texts that reveal the nature of the 
existent object ( vastubodhakam ). The difference between an injunttive 
text and an assertive one is so obvious that one perceives it as soon as 
they are uttered. It is no argument to say that perceptual knowledge is 
erroneous and that it cannot be depended upon. This is to ignore the 
definition of perception given by the omniscient Jaimini in his Purva- 
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mlmathsa-siitra (I, i, 4) and the learned commentary thereon by Sahara. 
According to Jaimini, perception is that cognition which arises in the 
mind from the contact of the senses with the object cognized. It is the 
cognition.of an object that is actually present ai that time. Sahara in 
his bha§ya on this Sutra states that wh*t is erroneous is not valid percep¬ 
tion, and that what is valid perception is not erroneous ( yadvyabhicaraii 
na tatpratyaksam, yaupa vyabhicarati tatpratyaksam). So the difference 
between injunctive and assertive texts, which is perceived, cannot be 
ignored with a view to maintain that every sentence is injunctive. 

[ 671 J 

uaterc: ; 

^ at 5%: n 

An agent can exercise his freedom in respect of an 
act to be done. He is, indeed, powerless in respect of 
an existent thing. To us release is of the nature of the 
existent Self. If it is to be accomplished by an act, it will 
not be eternal. 

It has already been stated that neither the existent Self nor the 
knowledge of the Self falls within the scope of an injunction. A further 
reason is given in this verse to show that the existent Self cannot be 
brought within the scope of an injunction. An agent can exercise his 
freedom with regard to an act which is to be done. He is free to do it, 
or not to do it, or do it differently. Such being the case, injunction is 
quite in order with regard to an act to be done. Since a person has 
no such freedom with regard to an existent object, no injunction is 
possible thereto. 

The Niyogavadin may argue that, even though injunction is not 
possible in respect of an existent thing, it is possible in the case of 
release (mukti) which is to be attained through Scripture^ordained rites. 
Even this argument is untenable. According to Advaita, release con¬ 
sists in realizing the nature of the ever-existent Brahman-Atman. It 
is the essential state of the Self, which is eternal consciousness. It is 
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not something to be accomplished by karma. So it does not fall within 
the scope of an injunction. If it is what is accomplished through 
Scripture-ordained rites, it will cease to be eternal. 

[ 672 ] 

To us that cognition alone is, indeed, valid which 
comprehends an object as it is. That cognition which 
arises solely on account of the effort of man is not valid 
like the cognition of silver, etc. 

As in the case of an existent object, so also in respect of the know¬ 
ledge of the existent, there is no work for injunction. Since knowledge 
is dependent both on the object known and the pramana through which 
it is known, it cannot be enjoined (pramana-vastutantrarh jn&nam na 
vidheyam ). Here there is absolutely no place for the effort of man. 
That cognition which is obtained only through the effort of man can¬ 
not be a valid one like the cognition of silver in a shell. 

[ 673 ] 

As valid cognition takes place depending on (a 
pramana and) the object which is known, it is impossible 
(for the Vedanta) to reveal the nature of the object by 
being connected with an injunction. 

[ 674 ] 
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If it be argued that the Upanisadic text is connected 
with an injunction, the invariable relation of the hetu with 
the major term must be shown. A hetu which does not 
have invariable relation with the major term cannot esta¬ 
blish what is sought to be proved. 

The Niyogavadin may resort to inference as stated below to vindi¬ 
cate his view that the Upanisadic text is connected 'with an injunction: 
the Upanisadic text is connected whh an injunction, because it is a 
sentence, and all sentences are connected with injunction, e.g., a karma - 
vnkya. 

The invariable relation (vyapti) between the middle term {hetu) and 
the major term {sadhyd) given in the above argument is not acceptable. 
Citing the case of karma-vakya , i.e., a sentence which occurs in the 
ritual-section of the Veda, as an example, the NiyogavUdin argues that 
all sentences are connected with injunction. This argument is wrong. 
There are corroborative statements (arthavadas) in the ritual section of 
the Veda which do convey their sense on their own independently of 
injunction. It means that the vyUpti , mentioned in the argument, 
does not hold good. And in the absence of vyUpti , the Niyogavadin 
cannot prove that the Vedanta text is connected with injunction. 

The following inference is also not acceptable: the Upanisadic 
text is connected with an injunction, because it is a pramana, and every. 
pramana is connected with an injunction, e.g., a vidhi-vakya . 

In this argument also, the vyapti that is mentioned is not valid, as 
it does not hold good in the case ofpratyaksa. Though pratyak$a is a 
pramana , it is not connected with an injunction; it does not, that is to 
say, discharge its work as z. pramana by being connected with an injunc¬ 
tion. Hence the inference stated above is not valid. 

[ 675 ] 

fief ^ 11 
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Those who hold the view that the Upanisadic text 
which is not connected with an injunction is the source of 
knowledge of the inward Self do not think (of the work 
of injunction in respect of the Upanisadic text) in this 
way. 

The Niyogavadin may argue that, since the Advaitin admits injunc¬ 
tion in certain places, his denial of the need for injunction in respect 
of the assertive Vedanta texts is untenable. But this argument is based 
on a basic misunderstanding of the standpoint of the Advaitin. The 
way in which the Advaitin explains the need for injunction is different 
from that of the Niyogavadin. While the Advaitin denies the need for 
injunction in respect of the Self or the knowledge of the Self, he readily 
admits that there is injunction in respect of those Vedanta texts which 
refer to acts like hearing, etc. (£ravanadl-kriya-vi§aya). See verse (714) 
in the sequel. 


[ 676 ] 

sqm: ^ ^ | 

The work of injunction at all levels presupposes that 
Brahman is comprehended by knowledge. If this is not 
the case, what is said by you is wrong. 

In the absence of Brahman, the self-luminous consciousness, it is 
impossible to think of the work of injunction in any way. An injunc¬ 
tion can convey its meaning through the mental mode only if the latter 
is illumined by the Witness-consciousness. 


[ 677 ] 

5 ^ (cl I 
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If it be said that Brahman is made known (by the 
Vedanta text) through its association with an injunction, 
it will go against the texts which make known that "Brah¬ 
man is not gross/' and that "Brahman is beyond words/’ 

The Brhadilranyaka text (III, viii, 8) says that Brahman is not 
gross. The Katha Upanisad (I, iii, 15) declares that Brahman is beyond 
words. These texts seek to convey the nature of Brahman by negating 
all attributes and specifications from Brahman. Since Brahman, as 
taught by these Vedanta texts, is devoid of all attributes and specifica¬ 
tions, it cannot be brought within the scope of an injunction. 

[ 678 ] 

*#cHI 

Further, the Vedanta text should not be made to lose its 
validity by making it subsidiary to an injunctive text. If it 
be said that it ceases to be a source of knowledge accord¬ 
ingly (in the absence of its connection with an injunc¬ 
tion), then injunction would have no scope at all. 

The negative Vedanta texts which describe Brahman as ‘‘not 
gross" (asth~ilam), etc., reveal the nature of Brahman by denying all 
characteristics and specifications in Brahman, and are, therefore, valid. 
If, as the Niyogavadin contends, they hav6 to be construed along with 
injunctive texts, then they lose their validity in respect of what they 
convey. It is not proper to deprive them of their validity by making 
them subsidiary to injunctive texts. 

The Niyogavadin may argue that the Vedanta texts which are not 
connected with injunctive texts have no validity like the utterance of one 
who is not trustworthy ( anapta ). But such an argument is detrimental 
to his own standpoint. Let it be admitted for the sake of argument 
that the Vedanta texts which are not connected with injunctive 
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texts have no validity, and so they do not reveal the nature of 
Brahman. Also, other pramanas like perception cannot reveal the 
nature- of Brahman. It means tha*- it is impossible to attain the 
knowledge of Brahman in the absence of which there will be no scope 
for injunction. 

1.679 ] 

Though a person is thus commanded to see what 
cannot be seen, he cannot do it. If it be said that he will 
do it because of the injunction, then he will do it like the 
thief who did the work of Kandu. 

Sec the explanatory notes to verse (627) for the allusion to the 
thief who took shelter in the house of Kandu. 

[ 680 ] 

The view that Brahman must be known as directed 
by the injunctive texts is opposed to the Upanigadic texts 
which speak of the nature of Brahman as different from 
what is known and what is unknown. 

It is no argument to say that the knowledge of Brahman is enjoined 
by the Vedanta texts like "The Self, verily, should be seen” (Brhad&ran- 
yaka , II, iv, 5), which are in the injunctive form. Brahman, as stated 
in the Kena Upanisad (I, 4), is different from what is known and also 
different from what is unknown. So the argument that Brahman- 
knowledge falls within the scope of injunction is not sound. 
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[ 68 ! ] 

f^lcTT^ 3#: I 

^ ?sRfcr *nqi n 

The knowability (of Brahman) is denied by the Sruti 
texts themselves such as tf By what should one know the 
knower? ;? “Thou shalt not see the seer of seeing/' which 
are in the injunctive form. 

The passage quoted in the first line of the verse is from the Brhad - 
araryaka, II, iv, 14. The second line of the verse quotes another passage 
from the same Upanisad (III, iv, 2). The Upanisadic texts like these, 
which aru in the injunctive form ; deny that Brahman can be known, 
and so it is wrong to say that the knowledge of Brahman falls within 
the scope of injunction ( niyoga-sahitavakyoir-brahmano vi§ayatvcLni§edhcLcca 
tajjnanasya vidheyatvas iddhih). 


[ 682 ] 

7^4 cRffra || 

Therefore, the knowing of Brahman which is by its 
very nature self-luminous, eternal consciousness and which 
illumines the heavenly constellations is inappropriate. 

[683 ] 

S\ *N 

(Objection:) Since the world of objects is seen by the 
Self, how can it be said that the Self is not the object 
known by perception? (Reply:) In respect of Brahman 
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being known, there will arise the defect of one and the 
same thing being both the subject and the object of the 
same act of knowing. 

It may be argued that in the very act of cognizing the world, the 
Self which is the cognizer is also known, for the person who cognizes 
claims to the effect: "I cognize the world.” It follows, according to 
this argument, that Brahman-Atman falls within the scope of percep¬ 
tion. But this argument is wrong- One and the same entity cannot 
be both the cognizer and the cognized at the same time. If che Self is 
the cognizer, it cannot be the cognized, and if it is the cognized, it 
cannot be the cognizer. 


[ 684 ] 

-v 

The Self is not seen, because it is not an object. Nor 
is it a knower, since it is immutable. The denial of the six 
states such as birth, etc., (with regard to the Self) is thus 
meaningful. 

One may suggest that, if the Self cannot be both the knower and 
the known at the same time, it can at least be one of the two. It 
amounts to saying that the Self is either the knower or the known* 
This possibility, too, has to be ruled out. Since the Self is not an object 
like stocks and stones, it is not what is known. Since it is immutable, 
it cannot be the agent involved in the act of knowing; that is to say, 
it cannot be the knower. There is yet another reason to show why the 
Self is neither the knower nor the known. The things of the world are 
subject to the sixfold change (§adthUvavikUrd ), viz., birth, existence, 
growth, change, decline, and death. Since the Self is free from all 
these changes, it is neither the knower nor the known. The following 
truti passages are relevant in this context. The Svetatvatara (VI, 19) 
says that the Self is “without parts, without activity” ( ni§kalam niskriyarti)' 
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The Katha Upanisad (I, ii, 18) declares: "The intelligent Self is neither 
born nor does it die. It did not originate from anything, nor did any¬ 
thing originate from it. It is birthless, eternal, undecaying, and 
ancient." 


[ 685 ] 

cTrST^RqcT )| 

The wise declare that the distinguishable forms such 
as the knower, etc., which are known (to us) are cognized 
(being illumined by the Self), because they are insentient. 

[ 686 ] 

SRrN | 

If the knower (i.e., the Witness-consciousness) is also 
the object known, in that case the source of knowledge 
and the resulting knowledge (would also be the Witness- 
consciouness). Since all of them thus would be one 
having identical nature, (what is ordinarily denoted) by 
these terms (like prameya, etc.) would not be so denoted. 

This verse brings out in yet another way that the Witness-conscious¬ 
ness which is the knower is different from the object known. If the 
object known (prameya ) is also the knower, one may as well argue that 
the source of knowledge {pramana) and the resulting knowledge (pramiti ) 
are identical with the Witness-consciousness, which is the knower. In 
that case all of them must be treated as one, because all of them are 
said to be identical with the Witness-consciousness. This is not accept¬ 
able. Each of these words — prameya , pramana, pramiti — expresses 
its own meaning which is different from the meanings of the other 
words. These words are not synonyms. If prameya , pramana , an dpramiti 
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are treated as identical with the Witness-consciousness, then what is 
ordinarily denoted by these cerms would not be so denoted. 

[ 687 ] 

^ giJTlfcf II 

If it is held that anuvadas have no validity (indepen¬ 
dently of injunction) in respect of what they convey, the 
connection of the substance “milk” with the act of offer¬ 
ing cannot take place. 

Verses (687) to (690) discuss the validity of words ( pada) and 
corroborative statements (arthavada) which praise what has been enjoin¬ 
ed or condemn what has been prohibited. These are treated as anuva¬ 
das, because they restate what is alredy known. According to the 
Niyogavadin, injunctive texts alone which teach us what to do and what 
not to do are valid. Inasmuch as individual words and corroborative 
statements, when taken by themselves, do not fulfil this criterion of 
validity, they are not, says the Niyogavadin , authoritative independently 
of injunctive texts. 

This argument is wrong. The Niyogavadin must admit that each word 
conveys its meaning independently of injunction. If this is not accepta¬ 
ble to him, he cannot establish the validity of the injunctive text itself. 
There is, for example, the injunctive text: “He shall offer milk/' 
which clearly brings out the connection of the substance “milk" with 
the act of offering. If the word “milk" fails to convey its meaning on 
its own, its connection with the act of offering can never take place 
with the result that the text “He shall offer milk" will not be valid. 
An arthav&da text like “ Vayu is a swift deity" may form a unitary 
passage with an injunctive text, viz., “One who wants prosperity should 
touch a goat relating to Vayu." As a corroborative statement of the 
injunction, it praises Vayu and suggests that a rite in connection with 
that God is praiseworthy. But it cannot be denied that an arthavada 
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conveys its meaning on its own. The sentence, "Vayu is a swift god/' 
does convey its meaning when taken by itself independently of the in¬ 
junction: that is to say, it gives rise to the knowledge relating to Vayu. 
It may be that this text is taken as subsidiary to the injunction by way 
of answer to the question: "What for is this knowledge relating to Vayu 
given ( kaimartha)!'* By way of answering this question it may be said 
that this arthavaaa text is meant for praising an action enjoined in the 
injunctive text and that ic must, therefore, be construed along with it. 
Anandagiri sums up the position as follows: padanam-artkavzdanam ca 
niyoganirapek$ameva svartham praHpadya pa Scat fcaimarlhakyavoJena niyogc- 
anuprave&flbhyupagamadityartiiah. 

[ 688 ] 

It is no reply to say that the substance "milk M is 
connected with heaven alone (and not with the act), 
because the substance “milk”, by itself (without being 
connected with the act) is not enough for attaining 
heaven. 

It is no argument to say that the substance "milk” is connected 
with svarga, which is the result, to which it is conducive and not with 
the act of offering. So long as it is not admitted by the Niyogavadin 
that a word conveys its sense on its own without depending on an in¬ 
junction, its connection with anything else, be it an act or a result that 
accrues as a consequence of an act, cannot be established. Strictly 
speaking the substance "milk” cannot be directly related to the result, 
viz., svarga , without being connected with the act of offering. 

[ 689 ] 

sia i 
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Inasmuch as ihe substance (viz., the milk-paii) 
through its relation with the act of pouring is competent 
to secure cattle, the act of pouring and its being a means 
(to heaven) which are already given (in the text “He shall 
pour water by a pan') are restated (in the text “He shall 
obtain cattle by a milk-pair*). 

It was stated earlier that a substance can be a means to the attain¬ 
ment of a fruit only through an act ( dravyasya kriy&dvarenaiva pumartha- 
sSdhanatvam). Citing the text, ‘’He shall obtain cattle by a milk-pall," 
( godohancna pa&uk&masya) which occurs in the section dealing with the 
darta-purnamcLsa rites, one may argue that the principle enunciated 
does not hold good, because this text shows that the substance, viz., 
milk-pail (godohana ) is directly connected with the fruit, viz., cattle. 
But a careful reading of the text in the context will show that this text 
is partly a restatement in so far as it repeats what is already conveyed 
by the text, '‘He shall pour water by a pan," ( camasenapah pranayet ) 
which occurs in the section dealing with the daria-purnamasa rites. 
Through the latter text we know that the substance "water" which is 
in the pan ( camasa) is the means to heaven through the act of pouring 
(pranayana ). So the text godchanena paSukamasya is a restatement, be¬ 
cause it contains a repetition in respect of (1) the act of apprunayana 
and (2) its being a means to a fruit. But since the fruit to be secured 
here is cattle and not heaven, it enjoins godohana in the place of camasa . 
So the text godohanena pa&ukcLmasya must be understood as conveying 
that the substance, viz., the miik-pail, is the means to the fruit, viz., 
cattle, only through the act of pranayana. 

[ 690 ] 

$TvTc5nft^%!*T cWI 

If it be said that, since milk-pail is different (from pan), 
the means (viz., the act of pouring, in the two cases) is 
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different, it would follow that the two acts of pouring are 
different because of the difference in fruits (viz., heaven 
and cattle, secured by them). 

One may argue that the act of pouring, which is the means, is 
different in the two cases, since the two substances, viz., milk-pail 
(godohuna) and pan (camasa), are different. In that case, the sentence 
godohanena paiuicamasya, it may be urged, does not repeat what is conveyed 
by the othor text. This argument will not do. One might as well 
argue that the two acts of pranayana must be different inasmuch as the 
fruits, viz., heaven and cattle, obtained thereby are different. This line 
of argument will make the injunction which enjoins a particular 
substance for obtaining a particular fruit in connection with the act 
previously enjoined futile. 


[691 ] 

(Objection:) “If it is held (that the assertive Upani- 
§adic texts) have no validity as they do not teach that 
something should be either given up or acquired, the 
knowledge 'I am Brahman^ (conveyed by them) is also 
not valid." 

This verse states the purvapaksa of the Niyogavcldin . The latter 
argues that only a sentence which makes a person do something or 
abstain from something has validity. Since the assertive Vedanta texts 
do neither, they have no validity. So the knowledge of non-difference 
of Brahman and Atman conveyed by them is not valid. 

[ 692 ] 

Since Brahman is our very Self, it is not something 
to be acquired. Since it is not different from the Self, it 
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is not something to be given up. Since this (knowledge 
of Brahman-Atman) results from the Sruti texts which 
have the power to convey it, what is an injunction requir¬ 
ed for? 

The siddhantin replies to the objection in this verse. The Niyogavadin 
claims validity for the injunctive texts on the ground that what they 
enjoin is conducive to the attainment of heaven, which is the purusdrtha 
according to him. Since the highest purusartha, viz., the realization of 
Brahman Atman, is obtained through the Vedanta texts independently 
of injunction, they have validity on their own. 

[ 693 ] 

As in the case of (assertive) fruti texts which have the 
power to convey (the knowledge of Brahman), the validity 
of anuvadas (i.e., words and arthavadas), too, cannot be 
snatched away by the crows (of MImamsakas), by con¬ 
necting them with injunction. 

[ 694 ] 

fcT: || 

This being the case, there is no example for you (to 
show that only a sentence which is connected with an 
injunction has (validity). Why, then, is there the ruling 
in this way that from an injunction alone valid know¬ 
ledge results? 

[ 695 J 

^fJTcTiqffqrp^[^eiqSRiaiclT II 
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If the meaning conveyed by the original statement and 
the restatement is known to be different, the restatement 
has validity, because it conveys what is not known. 

A sentence which is said to be a restatement (anuvada) must convey 
the same sense which has already been conveyed by the original state¬ 
ment (rtada) or a different sense. If the sense conveyed is identical, 
then a restatement has as much validity as the original statement. If 
it conveys a different sense, it is not a restatement, and inasmuch as it 
conveys what is otherwise not known, it is a pramana . 

[ 696 ] 

Here the different meanings conveyed by the original 
statement and the restatement are directly seen.The former 
conveys what is new and the latter what is already known. 

This verse emphasizes the obvious difference between the original 
statement and the restatement. While the one makes known what is 
not known, the other, what is otherwise known. 

[ 697 ] 

If it is held that what is conveyed by a restatement is 
illusory like the mirage, then for you injunction will have 
no scope at all anywhere. 

This verse stresses once again that what is conveyed by a word 
must be admitted to be valid. There is the text, "He shall offer curd” 
(dadhna juhuy&t). Here the word juhuyat repeats what is already stated 
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in another text agnihotram juhuyai, though it enjoins a different subs¬ 
tance, viz., curd, for attaining a different end. This will not be possible 
if it is not admitted that what is conveyed by a word, despite its being 
a repetition, is valid. If this is not accepted, the substance '‘curd" 
cannot be connected with the rite, and this would take away the scope 
of injunction. 


[ 698 ] 

m fan n 

A. restatement can, indeed, make known what it states 
without depending on anything else. If it is not a pramana in 
that respect, its utterance is futile. 

[ 699 ] 

Whence have you come to know (that a word) is 
dependent on something else and that it repeats what is 
already known? If it be said that they are known (from the 
word itself), it cannot be accepted, because the word has no 
validity (for you). They are not known from injunction, 
because its work comes to an end (after making known 
what is enjoined). 

The Niyogavadin argues that a word by itself has no validity because 

(1) it is dependent on something else for conveying its meaning and 

(2) what it states is a repetition. What is the source through which he 
has come to know of these? He cannot answer this question by saying 
that he has come to know of them through the word itself which has 
these two characteristics, i.e., through the word which is both 
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dependent and repetitious. Since he does not admit the validity of a word 
on its own, the dependent and repetitious nature of the word cannot 
be known from the word itself. If they are known fiom the word 
itself, it only means that he accepts the validity of the word. The 
Niyogavadin cannot argue that they are known from an injunction. 
Since the work of an injunction is restricted to revealing what is en¬ 
joined, it cannot reveal the nature of a word. 

[ 700 ] 

fcT. II 

A word seeks after that alone (i.e., the meaning of 
another word) which is not expressed by it. If it is not a 
pramana in respect of what it signifies, how can there be 
sentence-sense by ihe combination of words? 

A word seeks another word, not for expressing its sense, but 
for conveying the sentence-sense. If the validity of a word in 
respect of what it states is not accepted, it will not be possible to 
account for the sentence-sense which arises as a result of the construc¬ 
tion ( anvaya ) of the meanings of the words. 

[ 701 ] 

—N. 

Whence you have got the knowledge that (a word) is 
not a pramana (in respect of what it conveys) may be stated. 
(Perception and other pramanas) which make known what 
is existent cannot, indeed, reveal non-existence. 

How does the Niyogavadin know that a word is not a pramana in 
respect of what it conveys ? The knowledge of the absence of validity 
in a word (pade pramanyUbhava ) is abhavajnana . How is this knowledge 
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obtained by him ? Is it obtained through pramanas like perception? Or, 
is it obtained through the word itself? It cannot be through pram anas 
like perception, because they can reveal what is existent alone and not 
what is non-existent. The other alternative will not be helpful to the 
Niyogavddin. If che knowledge of the absence of validity in a word is 
known through the word itself, then the word ex hypothesi must be ad¬ 
mitted to be a pramdna. 


C 702 J 

Through the process of negating the alien forms (like 
the annamaya , etc.) Sruti will, in the sequel, convey the know¬ 
ledge of the Self. So it cannot be said that through an 
injunction alone (this knowledge of the Self is obtained). 

[ 703 ] 

(If it be said that) difference from other things (like 
the annamaya, etc.) is abhdva , it has, indeed, no relation with 
the sense-organ. Consequently, difference cannot be 
known through pramanas. 

The Niyogavadin may argue that the Self is not known through 
the method of negating the annamaya , the prdnamaya , etc., which are 
not-Self, but it is known as different ( bhinna ) from them. 

This argument will not do. It is necessary to inquire into the 
nature of difference ( bheda ) which is said to exist between the Self, and 
other objects. Is it positive ( bhdva~rupa) or negative (abhdva-Tvpa)? 
If the former, it must be considered to be a distinct entity. Such a view 
involves a number of fallacies like mutual dependence (anyonyiUraya). 
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Consider the statement, "This object is different from that object/* 
One can speak of this object and that object only if the difference 
between them is already known; and the difference can be knovvn only 
if we know the one as other than the other. Further, if difference is a 
separate entity other than the two objects which are said to be different, 
how is it known? It cannot be said that it is known through another 
difference, as such an argument will lead to infinite regress. In view 
of these difficulties, it is not possible to hold the view that difference 
( bheda ) is positive (bhava-rtipa ). 

With a view to avoid these difficulties, the Niyogavadin may argue 
that bheda is negative ( abhava ) : Difference, according to this view, is 
anyonyabhava, i.e., the absence of one thing in the other. The difficulty 
here is that being an abhava it cannot be known through perception 
which requires sense-object contact. Since difference is viewed as abhava t 
it cannot have any contact or relation with the sense organ. If it 
cannot be known through perception, it cannot also be known through 
anumana and other pramanas which are all dependent on perception. 

[ 704 ] 

^ sspremfci f^r n 

Nor can it be said that difference is known from the 
absence of pramana, which is negative. The absence of 
knowledge can never reveal anything. 

It may be argued that difference ( bheda ), which is said to be nega¬ 
tive, is known through non-cognition (<anupalabdhi ). Even this argument 
is not tenable. Anupalabdhi may mean either the absence of pramana 
(pramUnabhtlvd ) or the absence of knowledge ( samvittyabhava ). The 
first line of the verse rejects the first alternative, while the second line 
the second one. It is absurd to say that the absence of pramana is the 
pramana by which abhava is known. Nor is it possible to say that the 
absence of knowledge is the means for knowing abhava. Knowledge 
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alone reveals an object. If so, how can anything be known through 
the absence of knowledge? 


[ 705 ] 

m fwsm i 

sqjqnr: I! 

This view of yours comes into conflict whitli your ovvn 
position (that there is no negative entity). The method of 
instruction about the Self as it is (by negating the not-Self 
therefrom) is fruitful here. 

The Praohakara who is a Jsiyogavadin does not accept negative 
entity. To him, abhava or non-existence is nothing apart from the 
substratum where it is supposed to exist. It is, therefore, inconsistent 
on his part to explain bheda as an abhava. 

The second line of the verse reiterates what was stated in verse 
(702) about the method of conveying the knowledge of the Self through 
negating the alien forms such as the annamaya from it. 

[ 706 ] 

5? f^q^oqfa Slflenqicq^* qq: | 

fqfq: || 

fkcR fqf^qtaTq^ || 

As ether cannot be converted into trays by the effort 
of a potter, (so also if the assertive Vedanta texts have no 
validity on their own, they cannot be made valid through 
injunction). As in the case of an injunctive text, if the 
knowledge of the Self is obtained (from the Vedanta text), 
where is the need of injunction? If, on the contrary, it 
has not been obtained, injunction has no scope at all 
thereto. 
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The futility of injunction in respect of the knowledge ot the Self 
conveyed by the Vedanta text is once again stated in this verse. If the 
knowledge of the Self conveyed' by the VedUnta text is not valid on its 
own, is cannot be made valid even by the injunction. Just as an 
injunctive text conveys its sense without requiring another injunctive 
text, so also the Vedanta text conveys its sense without requiring an 
injunctive text. 

[ 707 ] 

If it be said that only from an injunction it can be 
known that knowledge ieads to liberation, then in order to 
know the meaning of an injunction, another injunction, too, 
must be sought after. 

The need for an injunction may be argued on the ground that 
only from* an injunction can it be known that knowledge leads to 
liberation. But this argument will lead to infinite regress. How do we 
know, it may be asked, that an injunction helps us to know that 
knowledge is conducive to liberation? In order to know that, we have 
to depend on another injunction, and the meaning of the second 
injunction can be known from a third injunction, and so on ad infinitum. 

[ 708 ] 

So we understand that the knowledge which has sprung 
up from texts like tat tvam asi , etc., yields its fruit by itself in 
the same way as eating has satisfaction as its fruit. 

[ 709 ] 

mi I 
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Just as the meaning of the injunction, "Every one shall 
study his own section of the Veda /' is known without 
another injunction, even so here, too, it is true of the 
(assertive) Sruii text which has the power to convey its 
meaning. 

See verse (638) for explanation. 

[ 710 j 

^R^R^RR^fa || 

If, because of the absence of injunciion,the knowledge 
conveyed by this ( Vedanta ) text is false, here, too, the, mean¬ 
ing (conveyed by the injunction, viz., "Every one shall 
study his own section of the Veda 3 ') must be false, as in the 
case of the (assertive) Sruti text,which has the power to 
convey its meaning. 


[711 ] 

ciT fofsr: | 

RfasirccftqRt ii 

Either the (assertive) £ruti text which has the power to 
convey its meaning is subservient to the injunctive text, or 
the injunctive text is subservient to the (assertive) Sruti text 
which has the power to convey its meaning. In that case 
(the following) defect and merit (will arise). 

C 712 ] 
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If the (assertive) Sruti text which has the power to 
convey its meaning is subservient to injunction, (then the 
knowledge imparted by it will have only) an imperceptible 
result like the knowledge that the dyuloka is fire. Right 
knowledge will, indeed, be impossible. 

If the Vedanta text is made subservient to an injunctive text, che 
knowledge conveyed by it will be conducive to an imperceptible result 
in ihe future in the same way as the meditation on the heavenly region 
(idyuloka ) as a sacrificial fire ( agni ) is conducive to an imperceptible 
result- In that case, the Vedanta text cannot give us the knowledge of 
the existent Brahman as it is. Reference is made in the f rst line of the 
verse to the Chandogya text, V, iv, 1. 

C 713 ] 

If, on the contrary, the injunctive text is subservient 
to the (assertive Vedanta ) text which has the power to 
convey its meaning, in that case the meaning of injunction 
is not possible, because the injunction is subservient to the 
(assertive Vedanta) text which has the power tc convey its 
meaning. 

If an injunctive text is made subservient to the Vedanta text, know¬ 
ledge of the Self will not fall within the scope of injunction. 

[714 1 

STTHFg I 

"X 

Prior, however, to the attainment of the knowledge 
imparted by the sentence (such as tat tvam asi), there is the 
need for injunction for the purpose of reflecting, through 
the method of anvaya a,ndvyatireka, on the meanings of the 
words contained in the sentence. 
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This veise explains the scope of injunction in the Vedanta. 

There is the need for injunction before the rise of the unitary, non- 
relational knowledge from the principal i ruti text tat 'tvam asi. One 
must inquire into the meanings of the words tat and tvam contained in 
the text by the application of the method of agreement in presence 
and in absence (annayci-vyatireka). It is for the purpose of directing 
such an inquiry into the meanings of words that we have the sruti texts 
like ‘'The Self, verily, must be seen/' which are in the injunctive fo:m. 

[ 715 ] 

% q?i«rr^rR^ ^ i 
STfcTiFsft || 

Since ignorance of the meaning of the words (of the 
sentence) is, indeed, an obstacle in the way of understand¬ 
ing the sentence-sense, enquiry (into the meanings of the 
words) through the method of anvaya , etc., (is necessary): 

This verse explains why the meanings of the words contained in 
the iruti texts such as tat tvam asi must be inquired into. 

[ 716 ] 

wqnq# B ^ II 

That is the object which can be enjoined — that object 
which, at the time of getting the knowledge of the sentence- 
sense (from the injunctive text relating to a rite) is not at all 
present, but which is to be done and which seeks the causal 
factors. There is no doubt about this. 

This verse explains the scope and work of injuntion in the ritual- 
section of the Veda. It states that yaga, etc., can be enjoined. 
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[717 ] 

3|SRi^FT*?(cl I 
fq^: ^W=T II 

On the contrary, when Brahman, which is different 
from that (which is to be done), which is ever-existent, and 
which is free from action, is known from the sentence itself, 
it can never be enjoined. 

While yaga, etc., which are dealt with in the ritual-section of the 
Veda, can be enjoined, neither Brahman nor the knowledge of Brahman 
spoken cf in the knowledge-section of the Veda can be enjoined. Since 
the Vedanta text imparts the knowledge of Brahman on its own, there is 
no scope for injunction in respect of Brahman-knowledge. Brahman is 
ever-existent and not what is to be accomplished. It is also not connect¬ 
ed with action. Such being its nature, it can never be enjoined. 

[718] 

Since knowledge, after its origination, does not seek 
the help of another cause for the destruction of ignorance, 
there is no injunction on meditation. 

This verse rules out the possibility of meditation ( nididhyasana ) 
being the subject of an injunction. The Niyogavadin argues that one 
must repeatedly contemplate on the knowledge which has arisen from 
the iruti text, and that only the knowledge which has been repeatedly 
contemplated upon can remove ignorance. But this argument is wrong 
as it is based on the wrong assumption that knowledge which has 
arisen from the iruti text requires to be supplemented by nididhyasana . 
Knowledge has to seek the help of nididhyasana only if it is not able to 
do its work on its own. But it does. When knowledge arises, igno- 
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ranee is removed, and so there is no dependence of knowledge on 
nididhyasana. It means that the latter, too, is not the subject of an 
injunction. The scope and work of injunction so far as the Vedanta 
is concerned must be explained a& stated in verse (714). 

L 719 ] 

If a cause (viz.> knowledge), even after it has taken 
place, cannot bring about its own result (viz., the removal 
of ignorance), then the very same cause by depending on 
injunction (also) cannot produce its result. 

If knowledge by itself is not competent to remove ignorance, it can 
never do it even with the assistance o i nididhyasana. The principle that 
is involved here is: na hi svato’sati Saktih kartumanyena iakyate . 

The word prakasakam in the second line of the verse means 
sadhakam . 

[ 720 ] 

sn^Tsr^Qit fsFlfcT fcW II 

So, the enlightened man, who knows the bliss of Brah¬ 
man, the immutable consciousness, from which all duality 
has been negated, is not afraid of anything whatsoever. 

Deviating from Sankara’s commentary, Suresvara began in verse 
(608) an independent discussion whether there is any scope for injunc¬ 
tion or meditation in respect of the knowledge of Brahman imparted 
by the assertive Upanisadic texts. This discussion is now concluded 
with this verse. 

Since the knowledge imparted by the Upanisad leads to the highest 
end, there is no need of injunction or meditation thereto. 
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[ 721 ] 

xf|t: f^cFgwg ^ ^!%Jl0ic5fcr: || 

Here the duality signified by the expression "of Brah¬ 
man" is figurative as in the case of "the head of Rahu'b 
There is no duality in the real sense, since Brahman is 
without attributes. 

The expression brahman ah anandam (Brahman's bliss) must not be 
understood to mean that bliss is an attribute of Brahman, Guna-guni 
relation is not possible between bliss and Brahman, since the latter is 
free from attributes. Bliss is not an attribute of Brahman, but bliss is 
Brahman. They are not two different entities related in terms of guna- 
gum relation. Just as there is no Rahu apart from his head, there is no 
Brahman apart from bliss. The duality signified by the expression 
brahmanah anandam is figurative as in rahoh Hr ah. 

[ 722 ] 

^?T: fsFl% fefarc II 

This excellence of the man who has known Brahman 
admits of no decrease or increase as it is his inherent nature. 
Knowing this, he has no fear from anything whatsoever. 

This verse explains the meaning of the truti text vidvan na bibheti 
kutaScana. 


[ 723 ] 

-S, 

cT II 
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By saying that being a knower of Brahman he is not 
afraid of anything, (Sruti teaches that) the fruit (of know¬ 
ledge) takes place simultaneously with knowledge in the 
same way as the sentence “The person who eats is satisfied” 
(conveys that the satisfaction resulting from eating is simul¬ 
taneous with eating). It is not like heaven, etc., which are 
to be attained (in the future). 

[ 724 ] 

Si ^ ! 

cTSn^lFT^T 3% 

Since there is no other obstacle (to liberation) except 
ignorance, sruii says that the knower of Brahman attains 
liberation, immediately after the destruction of ignorance. 

The attainment of liberation ( mok$a ) is coeval with the rise of 
knowledge. The only obstacle that stands in the v/ay of attaining 
moksa is avidya . Since the rise of knowledge does net take place with¬ 
out removing avidya , the attainment of liberation is simultaneous with 
the rise of knowledge. 


[ 725 ] 

Duality is the cause of fear, and that (duality) .comes 
into being through ignorance, so that when ignorance is 
burnt by knowledge, fear cannot arise from anything 
whatsoever. 

This verse and the previous one explain why the attainment of 
liberation is coeval with the rise of knowledge. 
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[ 726 ] 

%5J^: | 

M^irrMri *R ^fifer fcfSR li 

When ignorance has been removed by the knowledge 
that this pure inward Self is the supreme Self, there is no 
fear from anything whatsoever. 

[ 727- 728 ] 

*?<ri ftcRTci sM ii 

' S3 

m\ *Rtfqq^qRi f^q^TR qncfrfR I 

Mi hIrctt qfrn n 

In order to make us understand that Brahman cannot 
be denoted by a word or a sentence (directly), there is the 
declaration of Sruti, “That from which all words return.” 
In the same way, Sruti which teaches the truth says “along 
with the mind” with a view to deny differentiating cogni¬ 
tion through the mental mode in respect of the supreme 
Self. 

[ 729 ] 

37^T«p7cii5|fl 5i: II 

By denying all other means of knowing (the Self) in 
the words, "‘The Self is not (to be known)/' the Sruti text 
teaches us through the words yameva that Brahman can be 
known through itself. 

Reference is made in this verse to the Katha Ufianisad (I, ii, 23) 
which also says that Brahman cannot be designated by a word or a 
sentence, or comprehended by the differentiating cognition ( vikalpa - 
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jnana ) through the mental mode. Stating that "This Self cannot be 
known through much study, nor through the intellect, nor through 
much learning/’ it says that "it can be known through the Self alone 
that the aspirant prays to.” 

[ 730 ] 

tier: n 

Since all duality terminates in Brahman-Atman, like 
the serpent in the rope, this verse was uttered by Sruti in 
the section dealing with the manomaya-ko$a . 

The Sruti passage yaio vaco nivartante aprapya manasa saha, etc., 
which we have now discussed as occurring at the commencement of 
the ninth anuvaka also occurs in the fourth anuvaka, whtch deals with 
the manomaya-koia . See verse (303). Since this passage is intended to 
teach Brahman which is different from the five kosas, how is it, it may 
be asked, that it has also been used in connection with the manomaya - 
kota? Just as the illusory snake, which is superimposed on the rope, 
docs not have a being of its own apart from the rope which is the sub¬ 
stratum, even so the five kosas which are illusory have no being of their 
own apart from Brahman, the substratum, on which they are superim¬ 
posed. The five kosas stand for duality. Brahman-realization, it has 
already been shown, has to be attained by resolving progressively the 
annamava-kofa in the pranamaya , the prZnamaya-kosa in the manomaya , etc. 
This iruti passage yato v&co nivartante has also been used in connection 
with the manomaya-ko$a with a view to teach that the panca-ko$a , which 
is not-Self, has no being of its own, and that it does not exist apart 
from Brahman-Atman. 


[731 ] 

q? m | 
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Thus the wise man knows himself by himself as the 
non-dual supreme Brahman. Being one only without a 
second, he does not fear, because there is no cause of fear. 

Duality is the cause of fear, and avidyS is the cause of duality. 
When avidya is removed through the knowledge of Brahman, the knower 
of Brahman remains Brahman, the fearless. 

[ 732 ] 

f&rer ftqsrrf qci n 

It may be objected that omission of good deeds as 
well commission of sinful ones is the cause (of fear even 
to a wise man). In order to refute this objection, it is now 
said etam ha (by Sruti). 

After explaining the verse yato vaco nivartante, the subsequent 
i ruti passage etam ha vava na tapati is now taken up for explanation. 

[ 733 - 734 ] 

5* crq^Tl^ II 

•»* 

At the time of death (the remorse in respect of his 
omission and commission) never burns him who knows 
the Self as the non-agent, because all fruit of action goes 
to the agent. Here the particle vava is used for the sake 
of emphasis. 

[ 735 ] 

srqqqu qrq ^gq%RT*r n 
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“An accursed being I am who, while alive, have not 
done a good deed at any time; and I have always done 
sin. So fear has overtaken me." 

This verse explains the way in which a person is afflicted by 
remorse at the time of his death, as stated in the iruti text, kimaharn 
sadhu nakaravam , kimaham pzpamakaravamiti. 

[ 736 ] 

ii 

It is from such cause as this that a great remorse 
arises, indeed, at the time of death in those whose mind is 
veiled by ignorance and who are overwhelmed by hic¬ 
coughs. 


[ 737 ] 

wi^ f| I 

This is, indeed, the nature of the fruit (of an action) 
that it accrues to the agent of the act. Hence good and 
evil performed by him when he was ignorant (earlier) do 
not afflict him who knows himself as the non-agent. 

The omission of the good and the commission of the bad do not 
torment the wise man, the knower of Brahman, who remains as Brah¬ 
man, which is not an agent. That is to say, since the wise man has no 
sense of agency, he is free from remorse. 

[ 738 ] 

fsrafesi i 

-s 
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If it is asked why good and evil do not afflict the wise 
man, (the answer is that) since having become Brahman, 
he is immutable and also non-dual, he does burn good and 
evil. 

This verse stai.es another reason to show why the wise man is not 
tormented by remorse. 


[ 739- 741 ] 

* 3 qqtxEtq II 

qr xf xf | 

NO W 

W NO 

NO 

He who knows (Brahman as his own inward Self) in 
this way as stated, having burnt at once good and evil, 
i.e.j the omission of good deeds and the commission of sin, 
by the fire of the knowledge that he is not the agent, and 
having annihilated them without any remnant, strengthens, 
indeed, the Self. Since the verb spr means to strengthen, 
(it means that) he strengthens the Self. 

These verses bring out the meaning of the iruti text ya evath vidvanete 
sprnute . 

[ 742 ] 

srft’qr m\ mi ii 

Though strong in itself, the Self becomes weak because 
of the association of avidya. Since the consumption of 
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avidya makes it lean, the knowledge, having destroyed 
ignorance, strengthens the Self. 

This verse explains why the Self needs to be strengthened by know¬ 
ledge. The Self becomes weak as it were only because of avidyZ. When 
the latter is destroyed by knowledge, the Self shines in its native 
strength. 

[ 743 ] 

When a person is awakened from sleep, the object seen 
by him in dream becomes part of the awakened person. 
In the same way, here (good and evil) remain part of the 
non-dual Self. 

When a person wakes up from sleep, he realizes that the dream- 
objects seen by him are illusory and that they do not have any being 
apart from the Witness-self. In the same way when a person has 
attained the saving knowledge that he is no other than Brahman, he 
realizes that avidyoi and its effects including dharma and adharma have 
no being of their own apart from the non-dual Self, and so they become 
powerless and harmless. He is no more tormented by them in the 
same way as the person who is awakened from sleep is not frightened 
by the dream-objects seen by him earlier. 

[ 744] 

■** *\ 

Or, since the wise man who has become the real, 
imperceptible Brahman treats these good and evil (as 
identical with the Self), he strengthens the Self. 
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This verse explains the meaning of the Sruti text ubhe hyevaisa ete 
atmanam sprnute. To the wise man, good and evil lose their individual 
forms, Because he regards them as identical with the Self, So they 
cannot torment him any more. 

[ 745 - 746 J 

3*? n 

sr i i 

Weakness is dependent on the subtle body, and it is 
due to karma . Karma is caused by agent, etc., and agent, 
etc., are due to ignorance. When ignorance of the inward 
Self, which is the cause of weakness, is destroyed by the 
knowledge, “I am Brahman/' he strengthens the Self, 
because it remains as one alone. 

[ 747 ] 

3=5 wn i 

It is said that such a fruit accrues to him who knows 
his own Self described in this way as consciousness, pure, 
and free, by its very nature. 

The meaning of the Sruti text ya euam veda is explained in this 


[ 748 ] 

q^oTtSgq^fq^: 1 


verse. 
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The word iti is for recalling the non-dual Brahman. 
This Valli is, indeed, the Upanisad, because it directly im¬ 
parts the knowledge of that Brahman. 

This verse explains the meaning of the iruti text ityupatiisat, which 
occurs at the end of tne concluding anuvaka of the Brahmavalli . 

The word ill is used to recall what has bee u said about the non¬ 
dual Brahman in this chapter beginning from brahmaviaapnoti par am 
and ending with ya evam veda . This chapter called the Brahmavalli is 
spoken of as the Upanisad by courtesy as it conveys the knowledge of 
Brahman-Atman, which is the quintessence of the teachings of the 
Upanisad . 


[ 749 ] 

The word upanisad means knowledge alone. It is by 
knowledge alone that one, having approached the non¬ 
dual (Brahman), attains the Self which is free from fear. 
Hence (this Valli ) is spoken of as the Upanisad. 

This verse explains the primary meaning of the word upanisad . 


[ 750 ] 

Those who know the supreme Brahman and have 
abandoned all desires always call this sacred Valli as Upani - 
sad by courtesy, as it is intended for that (knowledge of 
Brahman). 


Here ends the ninth and concluding anuvaka of the Brahmavalli . 



CHAPTER III 


BHRGUVALLI 

[1 J 

A. 

c^fwqt WFTipt^ 3cMI 

It has been stated that Brahman, which is real, know¬ 
ledge, and infinite, is the inward Self (located in the cavity 
of the intellect). It has also been said that the supreme 
knowledge which removes ignorance is non-different from 
Brahman. 

With a view to bring out the connection between the previous 
chapter, viz., the Brahmavalll and the present one called Bhrguvalll , 
what was taught in the former is stated in this verse very briefly. At 
the beginning of the Brahmavalll it was stated that Brahman is real, 
knowledge, and infinite, and that it is identical with the Self located 
in the cavity of the intellect. It has also been stated that the know¬ 
ledge of Brahman-Atman conveyed by the Upanisads removes ignor- 
rance and that this highest knowledge constitutes the nature of 
Brahman. The person who knows Brahman — i.e., who remains as 
Brahman — is not afflicted by good and bad deeds and is free from 
transmigration. 

There are ten anuvakas in the Bhrguvalll . Verses (1) to (21) deal 
with the first anuvaka. 


[ 2 ] 

*TcH!^cl?T rf^T SFcl Sift: II 
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Now, then, iruii proceeds to explain the best means 
for attaining the knowledge (of Brahman) as described. 

The Sik$dvalli has given an account of scriptural rites and medi¬ 
tations which are remote aids ( bahirahga-sadhana ) to the attainment of 
knowledge. A person whose mind has been purified by the practice 
of karma and upasana in a spirit of dedication to the Lord is eligible 
for the study of the Vedanta . Guided study ( Sravana ), rational 
reflection (manana), and repeated contemplation {nidi dhy as ana) are 
the principal proximate aids ( mukhy3ntarahga-sadhana ) to knowledge. 
The nature of Brahman-Atman has been set forth through the 
study of the iruii texts in the previous chapter. The present one pur¬ 
ports to teach the method of reflection (manana) on the teaching of the 
iruii texts for attaining the direct knowledge of Brahman-Atman, 
which will destroy avidyd and its effects. 

[3] 

m sijci: I 

This knowledge, indeed, has to be obtained only 
through a teacher, as Sruti tells us, “That knowledge alone 
which is learnt from a teacher leads to real good.” So, 
the story in the form of (the dialogue between) the disciple 
and the teacher is told. 

The Bhrguvalli begins with a dialogue between the disciple and 
his teacher. Here Bhrgu is the disciple, and his father Varuna plays 
the role of a teacher. Bhrgu requests his father to teach him Brahma - 
vidyU ,. Brahma-vidyd is the highest knowledge; it must be learnt direct¬ 
ly from a competent teacher. There is a text in the Chandogya Upa - 
nisad (IV, ix, 3) which says: "That knowledge alone which is learnt 
from a teacher leads to real good." It is with a view to convey this 
idea that the Bhrguvalli begins with the story of the philosophical dia¬ 
logue between Bhrgu and Varuna. 
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[4] 

3RT<Jifaf&l*i^ i4'4tCl% *&qcf: II 

Adhlhi bhagavc brahma is a mantra (io be uttered by a 
disciple at the time of approaching a teacher for instruc¬ 
tion). The word adhlhi is used to convey the causal mean¬ 
ing which is implied in it. 

Adhlhi bhagavo brahma means "Revered Sir, teach me Brahman." 
A disciple must utter this mantra when he approaches a teacher for in¬ 
struction. With a view to knew Brahman, Bhrgu approached his 
father Varuna uttering this manira. In the Chandogya Upanisad (VII, 
i, 1) there is a reference to Narada approaching Sanatkumara uttering 
the mantra adhlhi bhagavah , as he wanted to acquire the knowledge of 
the Self. 

The word adhlhi is formed by combining the verb ik with adhi. 
Here it is used in the sense of adhyapaya . 

[ 5 ] 

Having faith and devotion as well as a pure mind, a 
person who is desirous of knowing the supreme Brahman 
should approach a competent teacher with this mantra. 

Some of the qualifications which a spiritual aspirant must possess 
are mentioned here. Faith, devotion, and a pure mind are necessary 
for attaining Brahman-knowledge. 

[ 6 ] 
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With a mind turned away from all pleasures lower 
than moksa , Bhrgu asked his teacher, Varuna: "Teach me 
the supreme Brahman/' 

In addition to the qualifications mentioned above, a spiritual 
aspirant must have detachment ( vairagya ). He should turn away from 
all kinds of pleasures other than moksa . 

It was stated earlier that adhihi means adhyapaya. The latter is 
used here in the sense of $ mar ay a cr jnapaya. Bhrgu requests his father 
to teach him Brahman. Varuna is not going to teach him something 
entirely new. His instruction will amount to making Bhrgu remember 
his essential nature, for Bhrgu in his essential nature is no other than 
Brahman, which he wants to know. 

[ 7 ] 

^TRSTFi: STiqri^RGWJI 

li 

Varuna spoke of ''food, vital force," etc., to Bhrgu. 
Food is the cause of body. Vital force is the cause of 
prana , etc. Eye, ear, mind, and speech are the instru¬ 
ments of knowledge. 

This verse explains the meaning of the Sruti texts tasma etat-provaca ., 
annam-preinam , etc. 

Varuna begins his instruction by first speaking of food, vital force 
eye, ear, mind, and speech. Food (annam) is the cause of body. Vital 
force ( mukhyapranah ) is the cause of prana , apeina , samana, vycina t and 
udana in the sense that it functions differentiating itself as pretna, apana, 
etc. Eye, ear, mind, speech, etc., are organs of knowledge. Only 
some of the organs of knowledge are mentioned here. All these — 
food, vital force, eye, etc., — which have been referred to by Varuna 
can be characterized as doors (duar&ni) to the realization of Brahman. 
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[8-9] 

Sjfa^ira- 5fi SffTiq I 

3T^F5!iqMr^n% !T3?«*£rqf^a n 

Food, vita! force, etc., which are inward qualities, are 
mentioned for getting the knowledge of Brahman through 
the method of anvaya and vyatireka or for the purpose of 
defining Brahman, the unutterable and the infinite. 

Bhrgu requested Varuna to teach him Brahman. Instead of 
teaching him Brahman, Varuna ^poke of food, etc. So it many appear 
that the answer given by Varuna is not relevant to what was asked by 
Bhrgu. But it is not really so. Two explanations can be given to show 
how reference to food, etc., is quite relevant in the context. (1) Food, 
life, etc:, are mentioned with a view to bring in the method of anvaya 
and vyatireka (i.e., the method of agreement in presence and in absence) 
for the purpose of discriminating the Self from the not-Se!f. Food, 
vital force, etc., are not always cognized; sometimes they are cognized, 
and sometimes they are not. Further, when one is cognized, the 
other is not. But the Self, on the other hand, is always present. It is 
that which reveals all other things when they are present as well as when 
they are absent. Being uniformly present at all times, the Self is, 
therefore, different from food, the vital force, etc. (2) There is also 
another reason for mentioning them. The infinite Brahman is free 
from attributes. It cannot be designated by words. Nor can it be com¬ 
prehended by the mind. Food, vital force, etc., are mentioned with a 
view to give a definition of Brahman per accidens . 

[ 10 ] 

SIMEON ^ i 
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The Sruti text which describes Brahman as “the Vital 
Force of the vital force'' is also taken into consideration. 
Also, the accusative case in which words like "speech" 
are used in the Sruti text tor the purpose of defining Brah¬ 
man is appropriate. 

The second explanation mentioned in the previous verse is in 
accordance with the Brhadaranyaka text (IV, iv, 18) which refers to 
Brahman as "the Vital Force of the vital force, the Eye of the eye, 
the Ear of the ear, and the Mind of the mind." Food, vital force, etc., 
are mentioned because it is easy to know Brahman through them. 
This explanation is further strengthened by the use of the words annam , 
pranam , v&cam, etc., in the accusative case. The meaning of the truti 
text is: "Know food as Brahman, know the vital force a* Brahman," 
etc. 

[HJ 

Or, objects like food, etc., are mentioned here for in¬ 
troducing the method of anvaya and vyatireka in such a way 
as to make an easy understanding (of Brahman). 

The significance of the first explanation referred to in verse (8) is 
brought out here. 

[ 12 ] 

A -v 

That must be known to be Brahman leaving which 
none, from Brahma down to the unmoving objects, can 
exist at the time of creation, maintenance, and destruc¬ 
tion. 
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Immediately after mentioning annam , pranam , etc., Varuna gives 
a definition of Brahman. Brahman is that from which all beings are 
born: having been born, it is that by which they live; and it is that 
into which they are finally dissolved. In short, Brahman is the cause 
of the creation, maintenance, and destruction of the world. Brahman 
is defined here not in terms of its essential nature, but in terms of its 
accidental attributes ( taiastha-laksanam ). Origination, etc., belong to the 
universe. Brahman is said to be the cause of the universe due to its 
accidental connection with the origination, etc., of the universe. 

[13] 

Seek to know that Brahman well which is thus de¬ 
fined and which is not born and destroyed by the origina¬ 
tion and destruction of the universe. 

Varuna asks Bhrgu to find out for himself Brahman which has 
been defined. 

[14] 

Having heard this (from his father). Bhrgu practised 
tapas for knowing Brahman. He resorted to tapas (as a 
means) though it was not stated as such, since the instruc¬ 
tion was incomplete. 

This verse explains the Sruti text sa tapo'tapyata, 

[15] 

fq^targ sr^^riTiql 3: 11 
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Since, even after teaching clearly that food, indeed, is 
Brahman, the father told (him) the definition of Brahman, 
Bhrgu by himself resorted to tapas. 

Bhrgu felt that the instruction of his father in respect of Brahman 
was incomplete He requested his father to teach him Brahman. 
Varuna first told him that annum, pranam, etc., are Brahman. He did 
not step with inis. After speaking of annam, pranam , etc. he gave a 
definition of Brahman without stating what Brahman is in itself. Bhrgu 
felt that the instruction given by his father was incomplete inasmuch 
as he had to find out Brahman by applying the definition. 

[ 16 ] 

m wist fails' i 

Brahman has not been directly stated, since the defi¬ 
nition (of Brahman) has been given. Bhrgu, therefore, has 
to seek after undoubtedly some appropriate means for the 
knowledge of Brahman. 

Varuna should have told his son v/hat Brahman is in a direct 
way. He should have helped Bhrgu to understand Brahman by 
saying that Brahman is such-and-such. But he did not describe 
Brahman in that way. If it was his intention to convey the nature 
of Brahman directly when he spoke about food, vital force, etc., he 
should not have given the definition of Brahman. In so far as he gave 
the definition of Brahman after speaking about annam , pranam, etc., 
Bhrgu came to the conclusion that his father must have had in view 
some other appropriate means for attaining the knowledge of Brah¬ 
man. 


[ 17 ] 
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Bhrgu desired to practise tapas , since it was the best 
means as declared in a smrti text: “Whatever is hard to be 
traversed, whatever is hard to be attained (may be accom¬ 
plished by tapas)/' 

Tape,: is of different kinds. Studying one’s own Veda is the tapas 
prescribed for a celibate-student. For a house-holder, the practice of 
charity is tapas. Fasting is the tapas for a forest-dweller.. Concentra¬ 
tion of mind and the senses which is the tapas for an ascetic, is the best 
means to the knowledge of Brahman. 

A text in the Manusmrti (XI, 230) ouoted in the second line of the 
verse brings out the importance of tapas as follows: “Whatever is hard 
to be traversed, whatever is hard to be attained, whatever is hard to 
be reached, whatever is hard to be performed — all these may be accom¬ 
plished by tapas; tapas, indeed, possesses a power which it is difficult to 
surpass.” 


C 18 ] 

ciq: I 

^ H: I! 

Here, subjective concentration, that is concentration 
of mind and the senses, is appropriate. But (the other 
kinds of tapas) which are well-known help us, indeed, 
indirectly. 

Concentration of mind and the senses is (Idhyatmika-tapas. Bhrgu, 
who wanted to know Brahman, resorted to tapas in the form of concen¬ 
tration of mind and the senses, since it was the direct means to the 
attainment of the knowledge of Brahman. The other kinds of tapas like 
krcchra , cSndrByana, etc., which are the well-known religious observances, 
are useful to the attainment of the knowledge of Brahman only in¬ 
directly. 
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[ 19 J 

5JT cRl 1 

-\ 

2?cT: !! 

Or ; tapas is reflection on the subject-matter through 
the method of anvaya and vyatireka, etc., since this is compe¬ 
tent to make us understand the knowledge conveyed by 
the sentence, “I am Brahman." 

In the previous verse Sores vara explained tapas in the sense of 
concentration as stated by Sankara in his commentary. Nov/ he gives 
his own explanation. Since the problem with which Bhrgu is concern¬ 
ed is inquiry into Brahman, Sruesvara interprets tapas as reflection on 
the subject-matter through the method of anvaya and vyatireka , i.e., 
agreement in presence as well as in absence, reflection on the import of 
the Vedanta text, inquiry into the means (sddhana) which will be condu¬ 
cive to the end, and examination of the nature of the end ( pkala ) to be 
attained. He adopts this interpretation, as the inquiry into the subject- 
matter along these lines will lead to the attainment of the knowledge 
of Brahman from the Vedanta texts. 

[ 20 ] 

^ ^fcl WA Al | 

sqifc. qN aa : ii 

Vyasa has said: “Who am I? Whose or whence? 
What will one become and how? An ascetic who is de¬ 
sirous of moksa should always think thus." So for a seeker 
of liberation this (method of anvaya and vyatireka) is the 
tapas for attaining liberation. 

Suresvara echoes Vyasa's words ( Mahabhftrata , XII, 359, 9) in order 
to show that his interpretation of tapas as reflection on the subject- 
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matter through the method of anvaya and vyatireka , etc., is quite accept¬ 
able to Vyasa. An ascetic who is desirous of moksa should find out the 
answer to questions like "Who am I?” etc. An inquiry along these lines 
will enable him to discriminate the Self from the body, the senses, and 
the mind which are not-Self. 


[ 21 ] 

^ q? ciq: !! 

Even the definition of Brahman as '‘That from which 
all these beings are born,” etc., indicates the highest tapas 
which has been stated. 

Suresvara argues that his explanation of tapas as inquiry by the 
method of anvaya aud vyatireka is implicit in the very definition of Brah¬ 
man which has been given. Brahman has been defined as that from 
which all beings are born, that by which they live, and that into which 
they are finally dissolved. By this definition &ruii distinguishes Brah¬ 
man from other beings. Whereas Brahman is devoid of origination, 
etc., all other beings have origination, etc. While Brahman alone is 
constant, all other beings are not. $ruti, therefore, emphasizes the 
need for discriminating the Self from the not-Self by applying the 
method of anvaya and vyatireka . 

[ 22 ] 

Having practised tapas, he understood food, to which 
the given definition applies, as Brahman, since it is the 
cause of birth, etc., of all beings. 

Verses (22) to (29) explain the second, third, fourth, and fifth 
anuvakas of the Upanisad . By applying the method of anvaya and 
vyatireka , Bhrgu came to the conclusion that food is Brahman, because 
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the definition which has been given by his father holds good in the 
case of food. 


[23] 

^ ^l°1R II 

Food, etc., must be understood as the materia! cause 
of the annamaya , etc. ; spoken of (in the Brahmavalli). The 
definition of Brahman does not hold good in the case of 
an effect (like the annamaya ). 

Brahman has been defined as the cause of origination, maintenance 
and destruction of the universe. This definition dees not hold good 
in the case of the annamaya , the pranamaya , the manomaya , the vijnana - 
maya , and the anandamaya , which are all effects or modifications of anna, 
prana , etc., respectively. So the latter, viz., anna , prana, etc., referred 
to by Varuna must be looked upon as causes. For example, food is 
the material cause of all gross bodies. All beings are born from food; 
they live by food; and they are finally dissolved into food. So the 
definition of Brahman holds good tentatively in the case of food. 

[24] 

Annamaya , etc., are effects because they come into be¬ 
ing from food, etc. By the Sruti text which speaks of the 
effect as merging in (and becoming one with) the cause, 
the spiritual aspirant is, therefore, led on to Atianda which 
is the final cause. 

In the Chandogya Upanisad (VI, i, 4) Aruni tells his son J>vetaketu 
that through a clod of clay all that is made of clay would become 
known, and that the clay alone is real, the products of clay existing 
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in name only. What he wants to convey is that the effect is non- 
different from its material cause. So when the cause (clay) is known, 
all its products are also known. The effect can be merged in, and be 
made one with, its cause. The nnnamaya is a modification of anna , and 
so it can be merged in the latter. Anna which is an effect of prana can 
be merged in it, and by the same reasoning prana in mane s, manas in 
vijnana. and vijnana in ananda . 


[25] 

^R^ifa rflft | 

By thus dissolving the effects into their cause and, in 
the case of the latter, dissolving the lower into its next 
higher (cause), the supreme Biiss which cannot be compre¬ 
hended by speech must be attained. 

The process of dissolution is twofold. The annamaya, the prana- 
maya, etc., which are modifications, are first dissolved into their respec¬ 
tive causes, viz., anna, prana, etc. Anna , prana , etc., are themselves 
related as cause and effect. So anna which is itself an effect is dissolved 
in its cause, viz., prana , and so on till ftnanda is attained. Even this 
ananda which is the cause of the entire universe is finally resolved 
through knowledge in the pure Brahman-Atman, which is free from 
cause-effect relation. 


[26] 

tom W cRq tor sn I 

Having known food as Brahman and also having 
understood that (food) as effect, Bhrgu once again with a 
view to remove his doubt went to his teacher and asked. 
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1 hough at the beginning Bhrgu thought that food must be Brah¬ 
man as it had all the features enumerated in the definition, he soon 
found out that it could not be Brahman as it was also an effect of some¬ 
thing else. So once again Bhrgu went to his teacher, Varuna, in order 
to clear his doubt. 


[27] 

”\ 

In the same way, finding that prana , etc., when regard¬ 
ed as Brahman have the same defect of being effects, he 
again and again asked about the supreme Brahman till his 
doubt was completely removed. 

When Bhrgu approached his father once again for instruction, he 
was asked to practise tapas for knowing Brahman. After reflection, 
Bhrgu thought that prana was Brahman. But he could not stick on to 
this idea as he found that prana , too, was an effect. He came to the 
same conclusion with regard to manas, oijl&na, and ananda , though he 
thought each of them initially as Brahman. 

[28] 

q q{% m II 

A spiritual aspirant who desires to know does not give 
up his inquiry as long as the supreme Brahman is not 
directly known like a bilva fruit held in the hand. 

It should not be thought that the inquiry which a spiritual aspi¬ 
rant undertakes will be an endless affair. The inquiry comes to an end 
as soon as Brahman is realized. So long as Brahman is not directly 
realized, the spiritual aspirant has to persist in his inquiry. 
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3?T: 3^ : I 

By repeatedly saying, "Seek to know Brahman well 
through tapas ” (Varuna) makes us remember here that 
Self-realization can be attained only through tapas . 

Whenever Bhrgu sought the help of Varuna for knowing Brahman, 
the latter told him: "Seek to know Brahman well through tapas ” The 
repetition tc tapasa brahma vijijnasasva ’* is intended to convey that the 
Self can be known only through tapas . 

[30] 

^q|q j| 

Thus by tapas alone, i.e., by the method of anvaya and 
vyatireka, Bhrgu gradually knew Brahman as the inward 
Self. 

The method of investigation which Bhrgu adopted led him step by 
step from anna . i.e., the Viraj , to prana, i.e., the Hiranyagarbha in His 
aspect of activity (kriya-Sakti), from prana to manas, i.e., the Hiranya¬ 
garbha in His aspect of will {iccha-iakti), from manas to vijnana , i.e., the 
Hiranyagarbha in His aspect of intelligence (jnana-fakti), and from 
vijnana, to ananda, i.e., Brahman associated with niaya . Though he 
first thought of anna, prana, manas , and vijnana as Brahman, he had to 
revise his views as they did not satisfy the definition of Brahman. 
Finally, he thought of ananda, i.e., Brahman associated with maya as 
Brahman. 

Verses (30) to (39) explain the sixth anuvaka of the Upanisad . 
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[31] 

ciq: II 

Accordingly, those who desire to give up samsdra 
should always resort to the faultless tapas with a view to 
know Brahman as the inward Self. 

What was possible for Bhrgu is equally possible for others who are 
desirous of knowing Brahrnan. 


[32 ) 

5q7«nqp5qTfe[^qiTlf^f 1 '3TOISRT I 

\0 

3|f%: I || 

vs 

Departing from the story, Sruti now states carefully 
the accomplished result (of the inquiry) directiy in its own 
words. 

From bkrgurvai varunih till anandena jatani jivanti, anandam -pray ant - 
yabhisamviianti, iruti narrated the story relating to Bhrgu and Varuna. 
Giving up the story form, it now proceeds to state the purport of the 
story, the final result of the inquiry into Brahman. 

[33] 

A *\ 

This (knowledge) is called bhargavl since it was learnt 
by Bhrgu., and 'vdrunl since it was taught by Varuna. It 
is vidyd, because it makes known Brahman. 
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The meanings of the three words bhargavi , vcLrunx, and vidya , which 
occur in the iruti text sai$a bh&rgavi vctruni vidya , are explained here. 

[34] 

*r mw T&i srfriciT n 

The supreme Space is the Self wherein al! distinctions 
of "you" and "I" straight away disappear; therein this 
knowledge is firmly established. 

It may appear that Bhrgu’s inquiry has not taken him as far as 
the supreme Brahman which is neither cause nor effect, but only upto 
ananda, i.e.. Brahman associated with may a, which is the cause of the 
universe. But strictly speaking his inquiry has culminated in the non. 
dual Brahman which is neither cause nor effect ( karya-karana-vilaksana ). 
The word vyoma which occurs in the sruti text refers to the supreme 
Brahman which is non-dual. That is why it is said that the knowledge 
learnt by Bhrgu and taught by Varuna is firmly established in the 
supreme Space, the non-dual Brahman. 

[35] 

mm m sff^hI nm i cpjf i 

SFISRpSiq^ II 

Thus, the non-verbal knowledge wherein one sees 
Brahman as the Self and the Seif as Brahman is obtained 
from the sentence, "I am Brahman." 

The knowledge of non-difference between Brahman and Atman 
cannot be obtained through perception and other pramanas, but only 
through iabda . It is from inquiry into the Vedanta texts like tat tvam asi, 
etc., that we obtain the non-relational, unitary knowledge ( akhandartha 
jnana) of Brahman. 
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[36] 

q^tfq sftsi n 

Any one else, after having practised the cne-pointed 
concentration likeBlirgu and after having abandoned the 
five sheaths, can attain the supreme Support (Brahman). 

This verse explains the meaning of the §ruti text ya cvam ueda 
pi atitisthati . 


[ 37] 

3%SF?i II 

The knower of Brahman is firmly established in that 
abode alone which has been spoken of by the earlier Valll 
as "Brahman, the tail, which is the support. 

In the Bramavalli there is the text brahma puccham-pratistha , where¬ 
in Brahman is referred to as the tail which is the support. The idea 
is that the non-dual Brahman is the support of all duality which is 
superimposed on it due to ignorance. The same idea is brought out once 
again in the text yd evarh veda pr atitisthati. The practice of tapas enables 
one to get established in Brahman. 

[38] 

sit l 

The fruit which accrues to those who meditate on food 
etc.,(as Brahman) is spoken of here (to prais eBrahma-vidyd). 
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It is not proper to speak of fruits such as food, etc., as ac¬ 
cruing to those who have fulfilled their desires. 

This verse explains the meaning of the iruti texts annavauannado 
bhavati , etc., which occur at the end of the sixth anuvaka. 

According to Sankara, iruti texts beginning with annavctnannado 
bhavati refer to the visible result (drs ta-phala) which accrues to one who 
has realized Brahman. Anaudagiri observes that it is quit** reasonable 
to speak of the visible result accruing to one who has realized Brah¬ 
man; for, though he is a jivanmukta, he perceives the semblance of 
duality due to avidyalesa which still persists ( etacca drsta-phalam-brahma- 
vidojivanmuktasy^pi avidyalesa- vasad-doaitabhasam-paSyato nanupapannam ). 
Even a person who has not realized Brahman possesses plenty of food 
through the grace of Itvara. If so, what more need to be said in the 
case of a j ivanmukta who has become one with I svara. 

But Suresvara explains these texts in a different way. He main¬ 
tains that iruti here speaks about the fruit which results from meditation 
on the conditioned Brahman ( saguna-vidya-phalam ). This is referred to 
with a view to praise Brahma-vidya . It is usual to mention the fruit 
which results from saguna-vidya with a view to praise nirguna-vidyU . 
Suresvara thinks that it is not proper to say that such fruits accrue to 
one who has realized Brahman, for the latter has all his desires fulfilled 
and has nothing else to attain. 


[39] 

filter i 

II 

He becomes one who possesses plenty of food and 
good digestion. He also becomes great through progeny, 
etc. By brahmavarcas is meant the spiritual lustre obtained 
through the control of the mind and the senses. 

86 
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[40] 

*d,TK ^TH^dcI • I 

3i?f ^ m n 

V3 

It is proper to say that food alone is the teacher, since 
it is the cause of subsequent knowledge. Accordingly, 
one shall not condemn food. This is the first vow of a 
contemplalor. 

Verses (40) and (41) deal with the seventh anuv^ka of the 
Bhrguvalli. 

This verse explains the meaning of the fruti texts annam na nindyat , 
tadvratam. 

Food is the gateway to the knowledge of Brahman. It should, 
therefore, be regarded as guru , a teacher. A person who meditates on 
food as Brahman shall not deprecate it. The contemplator must take a 
vow not to deprecate food. 

Suresvara’s interpretation of this Sruti passage is different from 
that of Sankara. According to the latter, the vow that is spoken of 
here is enjoined on him who knows Brahman. But according to 
Suresvara, it is enjoined on one who meditates on food ( annopasaka ). 


[41] 





The body and the vital force are said to be food and 
the eater of food, since they mutually support each other. 
In this way, explanation must be given in respect of the 
subsequent entities also. 


This verse explains the Sruti texts prano va annant , tariramanmdam . 
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Sruti speaks of the body and the vital force as both food and the 
eater of food. What dwells within something is food, and whatever 
holcL something within is the eater. Since the vital force dwells in the 
body, it is food, and the body is the eater. In the same way, the body, 
too, is food, and the vital force is the eater, because the body is 
dependent on the vital force for its continuation. Just as a pillar within 
the house supports the house, even so the vita! force, dwelling within 
the body, supports the body: and so the body is fixed on the vital force 
(prane iariram-pratisthitam ). In the aspect of dieir being lodged in each 
other, they are food; and in the aspect of being the support of each 
other, they are caters. In the same way, the relation between water 
and fire as well as earth and ether mentioned in the subsequent 
anuvakas has to be explained in terms of food and the eater of food. 

[42] 

sna a I 

SJvT cT^trR || 

One shall not discard the food which is obtained. This 
is his vow. In the same way, in the sequel there is a vow 
that he shall make food plentiful. 

This verse explains the eighth and the ninth anuvakas of the 
Bhrguvalli . 

It was stated earlier in verse (60) that the iruti texts annarft na 
nindy&t , tadvratam refer to the vow enjoined on one who meditates on 
ood as Brahman (< annopasaka ). 

The first line of the verse refers to the vow mentioned in the Zruti 
passage annam na paricaksita, tadvratam, which occurs at the beginning 
of the eighth anuvdka. It relates to one who meditates on the body 
and the vital force as the food and the eater of food. 

The second line of the verse refers to the vow spoken of in the 
iruti texts annam-bahu kurvita , tadvratam, which occur at the commence- 
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ment of the ninth anuvaka. This vow to make food plentiful is enjoined 
on one who meditates on water and fire as food and the eater of 
food. 


[ 4 3 ] 

Likewise, he shall never turn away any one who has 
come for shelter A householder shall make plenty of food 
for the sake of offering food to one who is given shelter. 

The tenth and concluding anuvaka of the Bh^guvnlli is explained 
from this verse onwards 

The iruti texts na kancana vasatau pratyacaks'ita , tadvratam which 
occur at the commencement of the tenth anuvaka refer to the vow 
enjoined on one who meditates on earth and ether as food and the 
eater of food. Kis vow is that he shall not refuse shelter whomsoever 
approaches him seeking shelter. 

If a person is given shelter, he must also be given food. For this 
purpose, the upasaka who meditates on earth and ether as food and the 
eater of food shall collect plenty of food by every means — either by 
officiating as a priest in a sacrifice performed by others, or by teaching 
Scripture to others, or by receiving gifts. This is the idea of the truti 
text: tasmadyaya kaya ca vidhaya bahvannam-prapnuyat . 

[ 44 ] 

tlmi 5JI II 

The Sruti texts etadvai mukhatah, etc. speak of kind 
treatment, with reference to offering food, as of three 
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kinds. Or, with reference to offering food, they speak 
of the period of life as of three kinds. 

This verse explains the meaning of the sruti texts beginning from 
etadvai mukhato*nnam raddham till antato'sma annam radhyaie . These 
texts speak of the greatness of the gift of food. Hospitable treatment 
(sotkara ) is of three kinds — best (uttama), moderate (: rr.adhynmd), and low 
cr inferior (adhama). A person may offer food to the guest with the 
greatest respect or with middling courtesy cr with least respect. Con¬ 
sidering the age factor of the person who offers food, we may refer to 
three periods of time — prime uf life, middle age, and old age. In 
whatever maimer and at whatever period of time a person offers food 
to a guest, in like manner and at the self-same period of time food 
accrues to him. 


[45] 

to to § i 

In whatever manner and at whatever period of time 
food is prepared for the guests, the fruit of the gift will 
accrue (to the donor likewise). 

[46] 

TOcH II 

Inasmuch as the householders, possessing food, dec¬ 
lare, Indeed, that food is always ready for the guest, one 
should, accordingly, always collect plenty of food with 
effort. There is no doubt about this. 
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[ 47 - 48 ] 

3# xjTvRq II 

wisrar ^ l 

3?vT rTrjqsi ^ II 

This, again, is the greatness of food — at whatever 
period of life, with whatever faith, at whatever time, and 
with whatever kind treatment it is offered, it, no doubt, 
reaches the person who offers it likewise. 

A person shall acquire plenty of food for offering it to others. 
It is said that the food that is earned is best given when given ai the 
best of places (e.g., a sacred place), at the best of times (e.g., a new 
moon day), to the best person (e.g., one who has studied the Vedas and 
follows their teachings), in the best way (with the greatest veneration 
and faith), etc. A!1 these are important in respect of offering food to 
others. As and when he gives, so he gets back. The Gltci description 
(XVII, 20) of sattvic gift is relevant in this context. It says: "That 
gift which is given — knowing it to be a duty to give — to one who does 
no service, in place, and in time, and to a worthy person, — that gift 
is held to be sattvic/' 


[ 49 ] 

cl^TRtcT li 

Ksema is preservation of what has been acquired. 
Brahman exists in speech (in the form of preservation). 
Since speech is the cause of preservation, one should medi¬ 
tate upon Brahman as existing in speech (in the form of 
preservation). 

This verse explains the meaning of the iruti text ksema iti vaci. 
&ruti here teaches the process of meditation on Brahman. 
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[ 50 ] 

siqrasiqui i 

5no«qHI«l*l»Wr cTgqRftcT # UcT: !i 

Toga is acquisition of what has not been already 
acquired. And, ksema (is preservation). Brahman exists in 
prana and apdna in the two forms (of acquisition and pre¬ 
servation). So one should meditate on the two (prana and 
apdna) as-Brahman. 

The iruti text yogaksema iti pranapanayoh is explained in this verse. 

[ 51 ] 

Brahman in the form of acquisition and preservation 
exists in prana and apdna. Similarly, one who is free from 
carelessness should meditate on Brahman as existing in the 
hands in the form of action. 

Why is it that Brahman is spoken of as existing in prana and apanal 
The first line of the verse gives the answer. A person can preserve 
what he has acquired and acquire what has not been already acquired 
only so long as prdna and apana function vigorously. The same 
explanation holds good in other cases mentioned in the sequel. 

[ 52 ] 

fegfoftfo qrqt ^ mm mm* ll 

In the same way, Brahman should always be meditat¬ 
ed upon as existing in the feet in the form of motion 
and in the anus in the form of excretion. These are said 
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to be meditations pertaining tc men (i.e., with reference 
to the human body). 

This verse explains the other meditations on Brahman with refer¬ 
ence lo the human body as stated in the Sruti texts gatiriti padayoh, 
vimuktiriti pay an. 

[ 53 ] 

mm qigqft^ gqit n 

Since these are the meditations on Visnu (Brahman) 
relating to man, the wise always call them mdnusih 
samdjndh . 

[ 54 ] 

^st qigRfrf II 

Then, there are meditations (on Brahman) relating to 
gods. One should meditate (on Brahman) in the same 
order. Brahman should be meditated upon as satisfaction 
in the rain, since satisfaction is dependent on the rain. 

After explaining meditations on Brahman as identified with the 
parts of the human body, Sruti proceeds to give an account of medi¬ 
tations on Brahman as identified with the body of the cosmic being. 
This verse explains the sruti texts atha daivih , Irptirili vrstau . Since rain 
brings about contentment by producing food, etc.. Brahman should be 
meditated upon as existing in the rain in the form of satisfaction. 

[ 55 ] 

sqmfa n 
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Similarly, in the case of other things mentioned in the 
sequel, Brahman should be meditated upon as existing in 
those forms. One should meditate on Brahman as existing 
in the generative organ in the form of procreation, etc. 

After stating that Brahman should be meditated upon as energy in 
lightning, as fame in cattle, as light in the stars, iruti says that one 
should meditate on Brahman as existing in the generative organ in the 
form of procreation, immortality, and happiness, because one attains 
happiness, etc., through the generative organ. 


[ 56 ] 

ST3TlfcT: cTcT: ftg: | 

3*FF^: 3^iqfS5| ‘^fUl 

Procreation, etc., i.e., son, grandson, etc., immorta¬ 
lity which a father attains through them, and the plea¬ 
sure, too, which is desired by man — all these are depen¬ 
dent on the generative organ. 

This verse explains the meanings of the words contained in the 
iruti text prajatiramrtamananda ityupasthe. 

The race is perpetuated through procreation. A person pays off 
his debt to his ancestors through his progeny, and this enables him 
through purification to attain the saving knowledge which leads to 
liberation, which is immortality ( putramukhena rndpdkaranapurvakarh 
jncinena sampadito mokso* trdmrtatvamityucyate). Ananda here refers to sexual 
enjoyment. 

When iruti speaks about the various parts of the body including 
the generative organ and the different functions such as speech, respi¬ 
ration, movement, alimentation, and procreation, it is with a view to 
stress on the spiritual aspirant the significance of the human body as a 
symbol for sublime thought on Brahman. 
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[ 57 ] 

i! 

Brahman should be meditated upon as everything in 
ether by those who have controlled the mind. To him who 
meditates on the ether, which is the substratum for all 
things, as Brahman, (the fruit, viz., becoming the Self of 
all) takes place. 

This verse explains the iruti text sarvamilytiktiie. The whole uni¬ 
verse comprising material things exists in ether. If one meditates that 
everything in ether is Brahman and that ether, too, is Brahman, one 
becomes all-pervasive. 


[ 58 ] 

SrtelM# ;q%cH 

OTKFngsri m sfo? ct?tt ii 

One should meditate on that (Brahman) as the sup¬ 
port; one becomes (thereby) well-supported. In the 
manner the meditation is practised, so the fruit will accrue. 

The fruti texts tatpratisthetyupasita, prati§thtivtin bhavati are explain¬ 
ed in this verse. In this meditation and also in the subsequent ones, 
the fruit will accrue in accordance with the nature of the upas anti one 
practises. As a person meditates on Brahman, so he becomes. 

[ 59 ] 

cT^ Rif rTcTJ 1 



BHRGUVALU 


691 


One should meditate on Brahman as great, thereby 
one becomes great through progeny, etc., as stated in the 
Sruti text tarn yathd. 

This verse explains the iruti text tanmaha ityupasita. The iruti text 
cited in the second line of the verse is from of the Mudgala Upanisad, 
III, 3. It says: “in whatever form one meditates on Him, one be¬ 
comes that very thing'' (tarn yatha yathopasate tadeva bhavail). 

[ 60 ] 

One should meditate on Brahman as thinking; (there¬ 
by) one becomes mdnavdn , i.e., one capable of thinking. 
JVamah means bowing down. The fruit which accrues to 
him (who meditates on Brahman as possessed of supple¬ 
ness) is stated (here). All objects which cause enjoyment 
bow down to him according to his desires. 

This verse explains the meaning of the iruti text tanmana ityupasita 
manavtin bhavati , tannama ityupasita , namyante’smai kamah. 

The word manah means mananam . Manavftn bhavati means manana - 
samartho bhavati . 

[ 61 -62 ] 

mm mvmfo n 

^ A. VO "N 

cRq c&cl | 

cfrT^T II 

It has been stated earlier that to him who meditates 
on Brahman as the supreme, as described, the same fruit 
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(viz., supremacy) will accrue. That (ether which is non- 
different from Brahman) is Brahman's destructive agent. 

These two verses explain sruti texts tadbruhmetyupasita , hr ah - 
mavan bhavati , tadbrahmanah parimara ityupU,s\ta. 

It was stared earlier that, if one meditates on Brahman as great, 
one becomes great through progeny. Now another meditation on 
Brahman is stated. If one meditates on Brahman, which is identified 
with ether, as the supreme, one attains supremacy through knowledge. 

The last line of verse (62) says that ether is the destructive agent 
of Brahman. This will be explained in the next verse. 


[ 63 ] 

Since Sruti says that (the five gods, viz.,) Lightning, 
Rain, Moon, Sun, and Fire die in Air, thereby Air is said 
to be their destructive medium. 

Reference is made in this verse to the samvargairuti of the Chandog- 
ya (IV, iii, 1-2). With a view to explain how ether (p,kcL$a) is the 
medium of destruction, it is first of all shown that the five gods, viz., 
lightning, etc., meet their end, i.e., get absorbed, in vayu at the time of 
dissolution. This is brought out in the Chandogya (IV, iii, 1-2) as 
follows: "Air, verily, is the end of all; for when fire goes out, it goes 
into the air. When the sun sets, it goes into the air, and when the 
moon sets, it goes into the air. When water dries up, it goes into the 
ai^r. For air, indeed absorbs them all. This, with regard to the 
divinities.” 
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cft^t 2^*1! =3 Tiq | 
i?Ftrai8FRw :i 

Ether is not different from air. And also, ether is 
non-different from Brahman. His enemies who hate him 
and also those (whom he hates, but) who do not hate him 
die. 


After stating how vayu is the end of all divinities, it is now explain¬ 
ed how ak&ia is the end of all. Ether and air are related as cause and 
effect. As cause, ether constitutes the nature of air, and so is not 
different from it. Since ether is the effect of Brahman, it is non-differ- 
ent from it. So (ikn-Sa is viewed as the destructive medium of Brah¬ 
man, as that in which everything gets dissolved. 

The second line of the verse states the fruit that accrues to one 
who meditates on Brahman which has ether as its destructive agent. 


[ 65 ] 

Rioit q \ s&n i 

3T?TI?TI^5| SJc^Fc? % tl 

Beginning with the text prano vd annam and ending 
with dkdfo’nnddah, food and the eater of food have been 
spoken of earlier by Sruti with a view to show that the 
relation of food and the eater of food belongs to the 
aggregate alone, since the body which is, indeed, an 
aggregate is an effect. 
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The text proLno va annam occurs in the seventh anuvaka, and the 
text cika&o'nnadah in the ninth anuvaka. These texts intend to show 
that the created things such as ether, etc,, can be explained in terms 
of food and the eater of food. 


[ 06 - 67 ] 

This relation (of food and the eater of food) cannot 
be applied to Brahman which cannot be comprehended 
by mind and speech. Therefore, the relation of the en- 
joyer and the enjoyed, etc., which we speak of must be 
accepted as belonging to the realm of avidya. It is not in 
Brahman which is real, etc , by nature. 

The relation of enjoyer and the enjoyed holds good only among 
the created things which belong to the sphere of avidya. It cannot take 
place in Brahman-Atman. 


[ 68 ] 

m f| sjjM: n 

ifruti texts like ‘‘Where there is duality (as it were)*’ 
etc., have conveyed to us that the semblance of duality in 
the form of enjoyment and enjoyership is caused by avidya ,. 

The Sruti text quoted in the second line of the verse is from the 
Brhadaranyaka , II, iv, 14. 
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[ 69 ] 

m ^fcr \ 

The Sruti text “Where, verily, every thing has become 
the Seif'’ always denies duality, set up by avidya, in the 
Self which is free from the entire avidya , etc. 

The Brhadftranyaka text (II, iv. 14) quoted in the first line of the 
verse clearly shows that one cannot think of any duality in the Self in 
the absence of avidya. It says: “Where, verily, everything has become 
the Self, then by what and whom should one smell, then by what and 
whom should one see, then by what and whom should one hear...?” 


[ 70 ] 

B II 

Also, since the Self is one with Brahman, bondage in 
the form of action and instruments of action does not exist 
in the Self. If it be asked “How?” it is said (by way of 
answer) to that sa yaScayam. 

The Self by its very nature is identical with Brahman. Brahman- 
Atman is one and non-dual. It is free from difference of all kinds — 
sajatiya-, vijatiya-, and svagata-bheda. If the Self appears to be involv¬ 
ed in action, it is due to avidya. 

The iruti texts “And this one who is in the man, and that one who 
is in the sun, He is one” ( sa yaicayam-puruse , yafeastivaditye , sa ekah ) 
stress the non-difference of Brahman and Atman. These iruti texts 
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whicli are cited in this verse as occurring in the tenth anuvaka of the 
Bhrguvalli also occur with only a slight difference in the eighth anuv&ka 
of the Brahmavalli . See verses (528) to (537) of the Brahmavalli for the 
explanation of these texts. 


[ 71 ] 

qfrrqTi^^qT^ sr^ to n 

'O K. 

Now, the ascertainment of the meaning of whac was 
said in the sruti text saha brakmana. With a view to explain 
how the wise man enjoys all his desires at the same time, 
the subsequent fruti begins. 

In the first anuvaka of the Brahmavalli there occurs the passage: 
so*Snute sarvan human saha brahmlnd, vipasciteti. It says that the knower 
of Brahman, having become Brahman, enjoys as Brahman all the desi¬ 
rable things simultaneously- This passage has already been explained 
briefly in verses (116) to (126) of the Brahmavalli . The remaining part 
of the tenth anuvaka of the Bhrguvalli beginning from sa ya evamvit till 
the end is a further explanation of this passage, for it provides answer 
to such questions as: ‘'What are those desires of the knower of Brah¬ 
man?” "What are the objects which they refer to?" "How does he 
attain them all together as Brahman?"' etc. 

[ 72 ] 

The instrumental case termination (added to the word 
brahman) is not used to convey the sense of "with.” Inas- 
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much as the reason for this has been explained earlier, 
here the instrumental case must be understood in the 
sense of “remaining as/' 


[73 j 

qj m qi \ 

A. 

Or, the instrumental case termination contained in 
the word brahmand is used in the sense of cause, because 
his enjoyment of all desires is tenable only by bis having 
become Brahman. 

This verse states that the instrumental ^ase may also be used to 
convey hetvartha . Everything is Brahman. The knower of Brahman, by 
virtue of his having become Brahman, which is the cause of everything, 
enjoys all desires ( sarvasya brahmamatratvad-brahmanU hetunoL brahmavidah 
sarvakamaianamupapannam) > 


[74] 

Brahman is the Self or the essence of the entire uni¬ 
verse which has no being of its own. Since Brahman is 
of the nature of existence, knowledge, etc., the entire uni¬ 
verse has Brahman as its essence. It is this which is now 
explained. 

This verse establishes how everything is Brahman. An illusory ob¬ 
ject has no being or nature of its own apart from the substratum on 
which it is superimposed (kalpitasya adhisthanameva svarupam). Brahman 
is real, knowledge, and infinite, and everything other than Brahman is 
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illusory. The entire universe, being illusory, has no being of its own 
apart from Brahman, the substratum. The latter is, therefore, said to 
be the Self or essence of the entire universe. 

f 75 ] 

II is with a view to show that the things of the uni¬ 
verse, which are related as food and the eater of food, are, 
indeed, sublatcd(by knowledge) that this part of the Upa- 
nisad beginning from sa yaScayam, etc., whose import is in 
Brahman-knowledge, has been stated. 

This verse explains the purport of the concluding part of the tenth 
onuvaka beginning from sa yascayam-puruse, etc. The central idea con¬ 
veyed here is that the world of diversity set up by avidya is sublated by 
knowledge and that non-duality is real (jnanabadhyam dvaitam , advai- 
lafa-paramarlhikam). 

The word grasanam which occurs in the second line of the verse 
means eating or swallowing. Here it is used in the sense of jnanabalena 
badhanam . 


[76] 

frqqi HsfafNfoqFHfFR: I 

By realizing, through knowledge, the (unreality of the) 
entire not-Self set up by avidya , the knower of Brahman 
attains the Self, which is real, invisible, etc., by himself. 


The substance of the iruti passage beginning from sa ya evamvil , 
asmallokcU pretya , etamannamayamUtm&nam-upsarikTamya till etamananda - 
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mayamatmanam-upasankramya is stated la this verse. See verses (539) to 
(592) of the Brahmavalll for meaning of sahkramana . 

[77] 

wrest li 

Being devoid of superior and inferior forms, getting 
the food according to his wish and assuming the forms 
according to his wish, the knower of Brahman remains 
(one with Brahman) traversing these worlds which are 
upadhis created by acts. 

The sruti text iman lokftn keimanni kamarTipyanusancaran is explained 
in this verse. 

A person who has realized Brahman experiences everything in the 
world as his own Self. Such a person is truly liberated. We speak of 
him as a jivanmukta , since we see him tenanting the body as before. 
Having become Brahman, and being free from the threefold guna 
(nistraigunya ), the knower of Brahman who has "attained" liberation 
sees the world-show without in any way being deceived by it or getting 
himself involved in it. At the onset of Brahman-knowledge, avidya 
ceases to exist, and so the pluralistic universe, too, which is a product 
of avidya , full of snares and sorrows, ceases to exist. Though the 
world along with its cause has been negated, to the j'tvanmukia there 
is the semblance of the world-show persisting for sometime due to 
samskara [badhit&nuvrttya pratibhasamanan-upcidhin anusancarannasta iti). 


[ 78 ] 

A 

'sS -s 
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No traversing in the literal sense is, indeed, possible in 
the case of Brahman which is immutable. Accordingly, 
there is, indeed, the sruti declaration, ‘‘It thinks as it were.” 

Since the knower of Brahman remains as Brahman, which is all- 
pervasive and immutable, traversing in the literal sense will not hold 
good in his case. The BrhadHranyaka text (IV, iii, 7) which says, ‘‘It 
thinks as it were, it moves as it were” is quoted in the second line of 
the verse in support of this view. 

C 79 j 

^rr&r. w 

The wise man, seeing all these worlds as the Self since 
he is himself the all, and having the satisfaction that he 
has achieved everything, remains singing about Brahman 
which is sdma , i.e., equal (non-different from everything). 

This verse explains the Sruti text etat sama gdyannaste . Brahman is 
called sama, i.e , equal, because it is all, because everything is non- 
different from it ( sarnatvad-brahmaiva sama , sarvdnanyarupam). The 
"traversing" of the liberated man through the worlds must be under¬ 
stood in the sense of "seeing" or experiencing all the things of the 
universe in accordance with the principle gatyarthd buddhyartha. Here 
anusancaraviam means anubhavamatram, 

[ 80 ] 

This entire (world) is divided twofold as food and the 
eater of food. (The wise man says:) “Let it be understood 
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that I, who am the Self, which is real, imperceptible, etc. 
am myself this world (in the twofold form)/' 

This verse explains the iruti texts ahamannam ahamannadah 

[81 ] 

3^3 *T f| II 

"T myself, of the nature described above, am the con¬ 
nection between the enjoyed and the enioyer. There 
exists, indeed, nothing else except myself." 

The sruti text aham Hokakrt is explained in this verse. 

[ 82 ] 

f^rqisfei h II 

(The knower of Brahman remains) seeing in himself 
the Self which is free from action and the instruments of 
action. The injerjectional sound ha-vu is uttered three 
times in the sense of aho . It is well-known that the latter 
conveys the sense of wonder. 

Who is the person that experiences everything as his own Sel 
The answer is vidvcLn , the knower of Brahman, who has realized 
Brahman as identical with his own Self, which is free from action and 
the instruments of action. The person who has realized Brahman- 
Atman proclaims to the spiritual aspirants the greatest wonder that 
has taken place as a result of the attainment of Brahman-knowledge. 
Earlier, on account of ignorance, he identified himself with his body, 
the senses, and the mind, which are not-Self. Now as a result of the 
saving knowledge which he has attained through the grace of his 
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teacher and Scripture, he has become Brahman, which is all; and with 
a view to give expression to the greatest wonder that has taken place, 
he sings the song (sama) of oneness (samatva), with a threefold repetition 
of ha-vu. 


f 83 3 

The repetition of ct I arn food/’ etc., three times is in¬ 
tended for the sake of conveying regard (for knowledge). 
It is uttered (thrice) with a view to create confidence in 
the minds of those people who lack it. 

This verse states the purport of the threefold repetition of “I am 
food” ( ahamannam ) by the knower of Brahman. 

The same explanation holds good in the case of ahamannadah and 
aham Slokakrt t which are also repeated thrice as ahamannam . As in the 
case of swearing, the threefold repetition is meant to inspire confidence 
among the spiritual aspirants. 


[84] 

I ^ f| !l 

t4 I am the First-born {Hiranyagarbha) of this universe 
which consists of objects with form and without form and 
which are related as food and the eater of food, even 
though I am different from it." Sruti , indeed, says, “It 
eats nothing whatever." 

This verse explains the meaning of the truti text ahamasmi pratha - 
majei rtasya. This is also the utterance of the knower of Brahman. 
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The iruti text quoted in the second line of the verse is from the 
Brhadaranyaka (III, viii, 8). 


[ 85 ] 

en^i^TT i! 

"I am even earlier than gods. Also, I am the nave) 
(middle part) of immortality. I am the navel, because 
I am the cause (of immortality), or because liberation is 
dependent on me/' 

This verse explains the iruti text purvam devebhyo amrtasya nabhayi> 
which, like the earlier texts, expresses what the knower of Brahman 
conveys in great amazement. 

It was stated in the previous verse that the knower of Brahman as 
Brahman, existed even prior to the world constituted by the five ele¬ 
ments ( rtasya bhutapuncakasya prathamajah). It is now mentioned that 
the knower of Brahman, as Brahman, existed even prior to Indra and 
other gods ( devebhyoh pTirvarri). The two words rtam (bhTitapancakam) 
and deva (jiva ) contained in the Upanisad are significant. The former 
refers to the up&dhi which serves to limit as it were the pure Brahman- 
consciousness, while the latter refers to the jlvas. The idea intended 
to be conveyed here is that Brahman-Atman is prior to the manifesta¬ 
tion of jivas and the world. 

The second line of the verse explains how Brahman-Atman is the 
navel of immortality. The word amrta may be understood in two 
senses — in the sense of immortal and also in the sense of liberation. 
Taking the word in the first sense, it is said that Brahman-Atman is 
the cause, the support, of immortality. In the latter sense, liberation 
constitutes the essential nature of Brahman; and the jiva attains libe¬ 
ration by realizing its inward Self to be none other than Brahman. 
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[ 86 ] 

g wtf qt qiq^ifq qqr*:: i 

"1, who am food, eat up here like food that man 
who being a glutton eats me without giving food to those 
who seek it." 

Thh verse explains the imti text ahamannam-annamadantamtidmi . 

[87] 

qt *ri qiq*qt l 

*\ 

q^qq*nq?T qwq<qq d 

“He who offers me at the proper place and time to 
those who seek it always protects me, indeed, in this form 
(as food). 

The Sniti text yo mti dadati sa ideva ma avah is explained in this 
verse. 


[ 88 ] 

3qqi II 

“I am (the inward Self identical with Brahman) which 
is real, knowledge, .etc. I myself remove, without remain¬ 
der, everything caused by avidya in the same way as the 
sun removes the darkness (of the night).^ 

Since the' Stuti texts yo ma dadati, etc., speak of Brahrhan in the 
form-of food, it may be thought that Brahman is savi&e/a and sapra - 



BHRGUVALLI 


705 


pa)ua. The subsequent s'ruti text aham vitvam bhuvanamabhyabhavcvm , 
which is now taken up for explanation, is intended to show that Brahman 
is free from attribute ( nirvisesa ) and is tran^-phenomenal ( ni§prapanca ). 
The knower of Brahman remains as Brahman by transcending, through 
knowledge, the things of the world which are related.as food and the 
eater of food.. The phenomenal world, in which alone the relation of the 
enjoyer and the enjoyed holds good, is not real. The Upani*ad speaks 
of the relation of food and the eater of food with a view to teach that 
the phenomenal world involving such a relation is supported by, and 
has no being of its own apart from. Brahman, the non-dual reality. 
When the knower of Brahman realises, through the saving knowledge 
obtained from the Upanisadic texts, that his inward Self is no other 
than Brahman, avidya along with its effects disappears in the same 
way as darkness of the night disappears at sun rise. The knowledge 
imparted by the Upanisadic texts is competent by itself to remove 
ignorance and its effects without requiring assistance from any other 
source. 

[89] 

May the supreme Brahman, which is beginningless, 
which is free from avidya, and all its evil consequences 
superimposed on it, which is self-luminous, one, and pure, 
which the sannyasins, with minds which are pure and are 
engrossed in the continuous, uninterrupted contemplation 
(of Brahman), attain knowing it as the inward Self — may 
that supreme Brahman protect all. 

By way of concluding his verse commentary on the Taittiriyopanisad- 
bhasya , Suresvara sums up the central teaching of the Brahmavalli and 
the Bhrguvalli , and invokes the blessing of the supreme Brahman for all. 
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Brahman is one and non-dual, self-luminous and ever-free. It is 
non-different from Atman. This Brahman-Atman can be attained 
only by knowledge. Brahman-knowledge can be attained only by the 
sannyasins whose minds are pure, who a^e detached and have renoun¬ 
ced all actions, who have controlled the mind and the senses, and who 
resort to the Vedanta with an intense desire for liberation 

[99-91 ] 

snfeiJjcrgTW i 
ggsppfeifw nh I 

This nectar of the Vdrtika, the best discriminative 
study of the Bhdsya on the Upanisad , which is the essence 
of .the Taittiriyaka-Sakha, composed by the foremost among 
the sannyasins, was written by Sures'vara, the knower of 
the great truth, disciple of the sannyasin who bears the 
name of £iva, and who is the leader of the group of the 
spiritual aspirants, as a mark of devotion to him. 

Here ends Suresvara's Vartika on Sri Sankara's Bhasya on the 
Taittiriyopanisad . Suresvara has written this verse commentary as a 
mark of devotion to his teacher, Sri Sankara. 



